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FOREWORD 


Ever since that epoch-making .event, at the dawn 
of ancient Indian philosophy, which based the future 
speculative endeavours on the discovery of a peculiar 
apex-form of conscious experience and by the same act 
gave rise and scope to the specifically Indian soteriology 
—later to be evolved in a homogeneous series of move- 
ments during the course of centuries—the characteristic 
structuralness of all the pertinent trends of thought came 
into prominence in the resultant patterns and persisted 
deeply ingrained in all the ulterior developments. Its 
main feature, the constant co-ordination and effective 
fusion of the anthropological and the cosmological out- 
look, is determined by the very nature of the basic datum 
— the experience of cosmic consciousness. of self, equat- 
ing the reality of the psyche with the reality of the 
cosmos, and, in the speculative issues, investing the 
latter with the constituent laws of the former. The pro- 
totype and nucleus of those structural patterns, the 
triadic scheme which like a scarlet thread runs through 
the ideological constructions of the connected religious 
systems, is determined by the notion of the process which 
psychologically effects that supreme form of experience 
transcending and superseding all the other forms of 
conscious life—and which, hence, is held to produce 
cosmologically the transition to the corresponding trans- 
cendent sphere of existence. Deduced from an analysis 
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of mental states, this process of the translation of being 
through the transformation of consciousness is metho- 
dically reproduced in a practice known, along with the 
relevant psycho-physiological and cosmological theory, 
under the name of yoga. In several writings previous 
to the present (Il Mito Psicologico nell'India Antica; 
Un Inno Yoga nell’ Atharva-Veda; Upasana et Upa- 
nisad; etc.), and even after it (mainly in my Madras 
lectures on The Unknown Early Yoga and the Birth of 
Indian Philosophy), 1 have shown that accepted opi- 
nion by far underestimates the antiquity of Yoga as a 
definite theory and technique and its importance for the 
evolution of the ancient systems of thought; that, as a 
matter of fact, its emergence and earliest diffusion go 
back to the end of the Revedic period, and that it was 
organically and fundamentally inherent in the speculation 
of the Upanishads, becoming the determinant factor in 
the filiation and formation of several subsequent currents 
of thought. To this common substratum was due the 
continuity of the structural schemes, unimpaired by the 
growing boundaries of schools and systems. 


The triadic scheme connected with that basic ideo- 
logy underlies the conception of nüma-rüpa, the most 
current item in all contexts of ancient Indian construc- 
tion of reality. Its implications and its developments 
form the kernel of a coherent complex of theories and 
doctrines, whose interconnection has remained unnoticed 
and whose origin has as yet been to a large extent un- 
explained. This partial shortcoming of research in their 
regard seems due to the fact that attention has been 
hitherto far too exclusively concentrated on their systema- 
tic classification and their metaphysical interpretation in 
later dogmatics, while far too little consideration has 
been given to the modes of their genesis. The present 
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work is intended to fill in this lacuna both methodologi- 
cally, by drawing attention to the structural factor in the 
genesis of ancient Indian soteriological systems and the 
relevant dogmas, and at the same time evidentially, by 
pointing out the solution of several outstanding pro- 
blems and preparing the ground. for further study of 
cognate questions on similar lines. The validity of the 
method may be tested by the evidence of the concrete 
solutions it affords. 

In the present treatment of the subject any extensive 
collation of material pertinent to single points has been 
purposely dispensed with and the examination of illu- 
strative details suppressed, or, in few cases, relegated to 
the footnotes, with a view to maintaining the compen- 
dious character of a schematic survey.- This has de- 
manded the sacrifice of some matters of interest which I 
hope to present elsewhere. For the same reason the 
number of the texts of reference has been reduced to the 
necessary minimum. Each of the points treated is liable 
to extensive elaboration; each element of evidence to far 
ampler documentation. . 


This essay in the study of ancient Indian structural 
ideologies was written in 1937 and was placed before 
the Polish Academy of Science (Oriental Commission) 
in February 1938, when its publication in due course 
under the care of that body was decided upon. The 
customary summary in Polish language’ was pub- 
lished in the Reports of the Academy for February 1938 
(vol. XLIII, no. 2, pp. 35-40). Owing to accumulation 
of work on hand the printing of this book was delayed 
and its eventual publication was at last frustrated by the 
war. It had for sixteen months shared the fate of some 
of my other writings whose publication was due in 1939, 
when in January 1941 the generous offer of Dr. B. C. 
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Law, the well-known Maecenas of Buddhistic studies in 
Bengal, to finance its publication at Calcutta, and the 
almost simultaneous suggestion by Dr. B. M. BARUA, 
Professor of Pali, Calcutta University, to place it before 
the Publication Committee of this University renewed 
the prospect of its seeing the light of day in the near 
future. | 


My thanks are due to Dr. SYAMAPRASAD MOOKER- 
JEE, ex- Vice-Chancellor, President of the Councils of Post- 
Graduate Studies, Calcutta University, for sanctioning 
the immediate publication of the work, and for the 


encouragement to further efforts | have thereby received 
at his hands. 


For the sake of celerity it was decided that an out- 
side press be entrusted with the printing; but a series of 
unforeseen interruptions resulted instead in an additional 
year's delay, so that the publication is finally nearing 
completion four years after it was undertaken for the 
first time. However, as far as | can ascertain with the 
limited amount of up-to-date bibliography at my dis- 
posal under the present circumstances, no other study of 
the subject has been attempted during this interval. 


The vicissitudes of the publication account for the 
fact that’ the work, which had been partly perused in 
provisional sheets by some European scholars, has been 
cited in papers published in 1938 with the date of that 
year, Cracow having been indicated as the place of issue. 


The appearance of this study at Calcutta was faci- 
litated by its having been written originally in English, 
thanks to the valued suggestion of Dr. STANISLAW 
SCHAYER, Professor of Indian Culture at the University of 
Warsaw, who rightly objected to almost all my previous 
works having been written in languages less diffused 
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among students of Indology (mostly in Italian, in French 
and German). | take this opportunity of recording my 
sense of deepest gratitude to this elder colleague and true 
friend, whose entire dedication of himself to the cause 
of developing and spreading the knowledge of India in 
Poland has during these last years been subjected to such 
a grievous trial. The keen interest evinced by him in 
this particular line of my research work, at a time when 
| was alone among students of Indology to attempt this 
line of genetic reconstruction, has more than once pro- 
vided a stimulus to my pursuits. On his advice Í 
decided to condense my ample survey of the subject in 
the form of a short monograph, whose moderate claim 
to the reader's time may in part compensate for the 
specific weight of its unadorned technical. presentation. 


| am grateful to Dr. B. M. Barua, for taking the 
initiative of reporting on the present study to the Publi- 
cation Committee, and to Mr. SHAHID SUHRAWARDY, 
Professor of Fine Arts, Calcutta University, for his kind 
assistance in proof-correcting. I also desire to express 
my thanks to Mr. J]. CHAKRAVvORTI, M.A., Registrar of 
the University of Calcutta, for the trouble which he has 
taken over the publishing of this book. | 


Calcutta, 
February 1942. 
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The definition of worldly reality as nama-rüpa, 
'"name-and-form'', expresses a conception peculiar to an- 
cient Indian thought, widely current already in the first 
period of the Upanishads and further developed in the suc- 
cessive periods as well as throughout the stages of Bud- 
dhist speculation, but going back in its earliest evidence to 
the Rgveda. In modern research only few. and rather 
cursory, attempts have hitherto been made to interpret the 
import of that binomium, mainly with a view to reducing it 
to familiar denominations, on the lines of free comparison 
with apparently similar—but essentially quite heteroge- 
neous — conceptions. They were based on two cantrasting 
types of a priori evaluation of ancient Indian thought 
as a whole: on the one hand, ethnological generalization 
in the light of '""primitive'" standards of thinking: on the 
other, philosophical generalization from points of view 
of Western thought, considered as universally valid. In- 
terpretations thus obtained' are not verified by the data 
of the contexts. The emergence of the naàma-rüpa con- 
ception cannot, in fact, be understood as a shadowy ap- 
proach to the categories of matter and form, yet verging 
on the range of primitive magic lore: not only because 


* See esp. H. OLDENBERG, Die Lehre der Upanishaden 
u, d. Anfdnge des "Buddhismus, p. 68; Vorwissenschaftliche 
Wissenschaft, p. 103f. ; Buddha', p. 256 n. 2; P. DEUSSEN, Allg. 
Geschichte der Philosophie, l, p. 260. 
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2 METHOD. ORIGIN OF BINOMIUM 


it appears, even in the oldest records, with such a wealth 
of ideological implications and in a speculative structure 
so highly specified as to prove the- very contrary of an 
undeveloped and groping notion, but also because the in- 
trinsical criterion of the co-ordination between its two 
component items is quite incommensurate with the Plato- 
nic dualism of Eidos and Hyle from which the Western 
binomium ultimately descends. Nor can it be adequate- 
ly explained as an anticipation of Spinoza's modi of 
Godhead, extensio and cogitatio, since the import of this 
dual category — which can be critically accounted for only 
if viewed against its historical background of abstract 
Scholastic speculation — is equally incommensurate with 
the Indian conception, in which the unsensuous character 
of nàman does not preclude its having a kind — even a 
twofold kind — of spatial existence, and the dimensionality 
of rüpa does not preclude its genetic connection with nama. 
As in so many other cases where the ab extra approach to 
problems of Indian thought has proved a hindrance 
instead of a help in the search for a satisfactory solution, 
the only practicable way is that of approach ab intra, a 
method of historical exploration of the inherent substrata. 

The source of the Indian binomium is in fact to be 
found in the specific ideology which underlies a cosmo- 
gonic myth elaborated in several speculative texts of the 
Rgveda. It hinges on the idea that before the beginning 
of things, before the manifestation of multiplicity, all 
rupas were one rupa, viz, the unmanifest shape of the 
universal Purusa, and all namas were one nama, viz. the 
unuttered universal Vac. The negative valuation implicit 
in the notion of nama-rüpa is due to the fact that it was 
laden with the sense of the differentiation of the origi- 
nal infinite unity. I have pointed out elsewhere’ that 


* [|l Mito Psicologico nell’ India Antica, pp. 35ff. et 





VAC AND PURUSA 3 


Vac was hypostatized as the female aspect of Purusa, who 
was conceived as androgynous. At the beginning of the 
process of manifestation the Androgyne splits into the 
male and the female : this is the primordial event frequent- 
ly described in the cosmogonies of the Brahmanas and of 
the Upanishads. Older specimens of this cosmogonic con- 
ception are found in a group of HR gvedic hymns, among 
which the Purusasükta supplies its most genuine formula- 
tion. Here it is said (5) that from Purusa emanated 
Viraj; then of Viraj Purusa was born,' a cosmic being. 
This Purusa (= Nàarayana), son of the hypercosmic Man 
and of the Waters, i.e. of the primal heavenly Light- 
ocean Viraj who is the hypercosmic Vac (RV. 1, 164, 
41f.. etc. ; X, 189, 3), was immolated in a sacrifice per- 
formed by the demiurges (gods or Rsis) and dismembered 


into the multiplicity of the contingent cosmos. 


In HI, 38. where this peculiar cosmogonic concep- 
tion is wrapped up in elements of the traditional symbolic 
imagery of the Rgveda, the Androgyne is represented as 
"Bull-Cow'' (the current image of the cow is applied to 
the primordial female Aditi-Viraj in her character of su- 
. pernal Light-ocean, fountainhead of all life and source 
of its continued sustentation, |, 164, 41-2). His Name" is 
great. his Form is universal: thus he remained on the 
plane of Immortality (st. 4cd. ; cf. X, 90,3d tripád asyamr- 


passim, see Index s. vv. Vac, Viraj, Androgino universale, 
Macrantropo. Origine dell’ Equazione Ellenistica Logos= 
Anthropos, pp. 9168. 

* According to X. 72 — a hymn adapting the names of 
ancient mythological figures to the new myth — Daksa was 
born from Aditi, who had been born from Daksa (4-5). 

* This nama — which as yet embraces in its unity all the 
namas (cf. 7) — is his transcendent Self-Light, hidden by the cos- 
mic light-manifestation (tad...ndma in c refers to svarocih in b). 
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4 PRIMORDIAL DIVISION AND CONCEALMENT 


tam divi). But the rsis or kavis as "'artificers"" of the 
cosmos were all busy around him as he came hither (cf. X. 
90, 4b pado 'syehabhavat), so that the self-luminous now 
moves clad in the splendours (ab) The Purusasükta 
provides the explanation of this difficult stanza. Evident- 
ly the two conditions of the primeval being as father and 
son, hypercosmic archetype and cosmic ectype, are 
alluded to (cf. 5a). The 7th st. speaks of the son as vic- 
tum: of this Bull-Cow they measured out the essence 
with names, while, assuming ever new divine forms, 
they measured out the Form in him. 


From the collation of these texts it appears that the 
existence of nàma-rüpa is due to two consecutive acts of 
division: first- the separation of the two aspects of the 
universal Being. then the dismemberment of its twin- 
and-one cosmic manifestation. 


‘The diversification of the primordial cosmic unity is 
also a concealment of its original nature. The self-lumin- 
ous moves about clad in the splendours of cosmic light, 
which afe not his own forms: ''it is his (form, cf. 7cd), 
not mine, the golden brightness which Savitar has dif- 
fused'' (Bab). But the inspiration of the seer penetrates 
beyond (cf. Ic) the cosmogonic achievement of the kavis 
to the primal essence, the dharman (2); this indeed is the 
secret reality by concealing which they arranged for their 
rule heaven and earth, and which they inserted between 
the two worlds (3): the current conception of the cosmic 
Purusa as Skambha. the world-pillar, is alluded to." 


Analogous facts are related about Vac: she was the 
first sacrificial substance (X, 125, 3b)— not indeed her 


secret three quarters which are immovable, but the quarter 


° Further developments of this conception in the RV. 


and in the AV: Il Mito Psicologico, pp. 27ff. 





SKAMBHA. DHARMAN 5 


of Vac which is spoken speech (I, 164,45). This manifest 
Vac the gods divided in many a way. so that she has 
many abodes and many revelations (I, 125. 3cd). When 
those who founded name-giving set about their task. the 
first and topmost portion of this manifested Speech, which 
they found most excellent and pure, was hidden by them 
(X,71,1); the higher names were hidden by the kavis who 
watch the seat of rta (X, 5. 2cd ; X, 117,2cd says that in the 
seat of rta they watch the radiant sounding — i.e. uttered 
— Wisdom, Vac). They formed seven boundaries, so that 
the quarry should step into one of thern : thus the Pillar of 
the supernal Life, which abides where all ways end, came 
to stand on the ground (X .5.6).” For us Agni is the first- 
born of rta. but in the prior age it was the Bull-Cow (7). 

In its cosmic division and concealment the primal 
Being's own transcendent reality ("the all-knowing but 
not the all-pervading Vaàac'' I. 164, 10d; the dharman, 
Il], 38,2d) cannot be perceived by common consciousness : 
only the seer in his ecstasy” may perceive it: “I have no 
discriminating consciousness when | am, as it were. this 
(all) : 1 live in secrecy and ready-hearted : when onto me 
comes the First-born of rta. then Í attain the inheritance 


of Vac" (I, 164.37). Henceforth he is silent for ever 


* The cosmogonic Skambha grows upside down into the 
cosmos as a tree rooted above the firmament (cf. l, 24, 7: King 
Varuna keeps its summit upright in the Bottomless. but below 
the Bottom —the firmament—it was turned with its branches 
upside down). Im human shape the cosmic Skambha is repre- 
sented as the Uttanapad, the figure whose legs are stretched 
upwards (X. 72, 3-4). In the Upanishads it is conceived as 
the Samsaàra- I ree, with its roots on high, its branches hang- 
ing downwards (KathaU VI. 1, Svet.U Ill, 9c, MlaitriU VI. 
4; cf. BAU III, 9, 28, Gita XV, 1-5). 

` The term is understood in the most literal sense: see 
the ff. pp. 





6 UTTERANCE AND SILENCE, REINTEGRATION 


about his visions, lest he lose her by utterance; (X. 
71,4-5 :) he to whom Vac has thus given her form as a 
lowing wife — by a spontaneous miracle, for otherwise she 
cannot be won (4ab) — is firmly guarded in this union, not 
even in the singing-matches is he incited (to give her out) : 
he lives in barren (i.e. silent) autonomous power (māyayā), 
having heard the fruitless and flowerless (i.e. unuttered) 
Vac." This union actualizes in his inmost being the all- 
embracing cosmic unity of the primal mate of Vac, who 
knew her in the unuttered state (cf. AV. V, 1,2): “Let 
the Lover (Vena) perceive the highest Being in the secret 
place (in the innermost heart, equated with the uppermost 
— hypercosmic — heaven'") where all becomes of one 
form” (AV. Il, 1, 1); this supernal Light, in its hidden 
three quarters, is the all-knowing Father. the One origin 
of the namas of all the gods'' (2-3; cf. RV. X, 90, 3d; 
X, 82 .2-3 : the One is the "" supreme aspect'' of the creator 
and resides beyond the seven Rsis; 3cd — AV. II, 1,3cd). 
The Vena knows the immortal (hidden) names (cf. above, 
p. 5). while the vipras cognize and desire only the con- 
tingent rapa of the amrta and follow its perceptible sound 
(X, 123,4). Having in one instant embraced heaven and 
earth '?, the seer has attained the First-born of rta as Vac 
within him who speaks (AV, Il, 1,4). And in him the 
fourth quarter, which in the act of utterence he disjoins 
(vi-yunakti) from the great three quarters as (spoken) 
Speech, i is again joined to them: for in him is effected the 


union (yujyate) of the One (VIII, 9,3). 


* Cf. BAU Ill, 5 munir amaunam ca maunam ca nirvi- 
dua ‘tha brahmanah...yena syát tenedréa eva. 

'" Cf. Il Mito Psicologico, pp. 31, 46f.; below. pp. I8f., 20ff. 

'" So he who invokes the gods only '*'invokes the name 


with the name'' (AV. X, 7, 3la). 
Or: ''having encompassed all beings,'' ibid. 5a. 





DESCENT AND ASCENT, DAY AND NIGHT 7 


It is thus. evidently. a second descent of the super- 
nal Being that restores its original reality in the soul 
of the seer. In fact already in the Rgvedic texts two forms 
of the descent of Vac are distinguished, divergent in their 
modes and opposite in their effects : one is the cosmogonic 
event — the cosmic division ensuing upon the cosmic gene- 
ration — , the other is the process of enlightenment, whose 
most appropriate time is set in the nightly intervals be- 
tween the daily reproductions in effigie of the cosmogonic 
process — of the descent. dispersion and alienation of the 
supernal light-fluid — : in fact during those intervals 
this process is inverted. According to the Wac-hymn 
l. 164 the light-wielding factors of creation, the attain- 
ments of the sacrifice performed by the Rsis, are distri- 
buted in various dhamas, "'light-abodes'', and manifested 
in diverse rupas (tesam istani vihitani dhamaégas sthatre 
rejante —they blink in the fixed place, on the vault of the 
sky as luminaries — vikrtani rapagah, 15) while the light 
dwells in the cosmos. But "along the black path (the 
path of night) the bright birds investing the waters (the 
madhvadah  suparnah on the world-tree mentioned in 22 : 
the rays or particles of light. the many "'names'' of the 
one Garutman, 46; the many utterances of the spoken 
quarter of Vac, 45d) fly up to heaven: they had come 
hither from the seat of rta (47 ; for night and day are like 
two tracks within the cosmos — one hidden,.the other 
visible: the former is the path of convergence, the latter 
that of divergence : III, 55, 15). Thus "the birds join with 
their melodies the (silent hymn) of the unwinking heritage 
of Immortality (where the light never sets), Wisdom" 
(21ab); the dhamas return to their common source, to the 
"third" light beyond sun and moon (and alternating with 
them), "whose force does not manifest any form" (44). 
This hypercosmic abode of Wisdom. the unuttered three 
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quarters of Vac, is the "'highest''" and “‘secret’’ dhaman 
(dhaàma paramam guhā yad, AV. Il, 1,2b; cf. RV. X. 
181, 2b; amríasya dhama |X, 94,2a; 97,32b ; also para- 
mam nama X, 45, 2 opposed to the many dispersed 
dhàmas; trttyam, apicyam, nama l. 155, 3; IX, 75, 2cd). 
The active essence of the cosmogonic differentiation as 
the basis of cosmic existence is designated by the plural 
term dharmani (with the specification prathamani: X, 90. 
Il6b; 1, 164, 43d, 50b; but see also e.g. IX, 97. 12c, AV. 
V l. la). the "sustaining factors” of being. Midway 
between these two opposite aspects of reality is struc- 
turally placed the substratum, or victim, of the cosmogo- 
nic sacrifice, the cosmic Purusa, the cosmic Bull-Cow 
(cf. |, 164, 43-and Ill, 38, 7), the son of Vac whom she 
held suspended at her foot ''below the yonder and above 
the nether’, herself having retired to the hypercosmic 
beyond (I, 164, 17, cf, III, 55, 13b); the "'beautiful bird ' 
which is also the Skambha'' (7), the heavenly Bird, the 
one Being which on earth the vipras utter in many names 
(46, cf. X, 114, Sab). By night the dharmani are in- 
operative, the purvo 'rdha beyond the cosmos is disclos- 
ed. the dhama of the great primal god is sent forth (AV. 
IV, 1, 6ab, dj; now, while “‘he (the vipra active by day, 
cf.5) who is born together with the many'' (jajfie bahubhih 


'" [n fact “the cows draw the water from his head, while 


the inhabitants of the (world-)veil (see below, p. 9) drink the 
water by his foot (on the earth-level) (7). The many ‘‘cows.”* 
the life-giving waters, though similar (sarupah) or different in 
shape (oirüpáh), are ultimately of one shape (ekarupah), 
since they derive from the one above, from the ocean of 
supernal Life; Agni knows their many names by the agency 
of sacrifice. As they have yielded their form to the gods (in 
the shape of soma, which is the essence of the immortality 
of the devas), soma knows all their forms CX, 169, 2, 3ab). 
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sakam : sakamjah are the six Rsis, opposed to the seventh 
who is ekaja I. 164, 15a) sleeps'' (cd) — now it happens that 
Vac again emits her own undivided light-essence. This 
third, nocturnal light. which to the unseeing is only dark- 
ness, and which is revealed when every contingent light 
has disappeared —a favourite topic of a group of Vedic 
hymns (e.g. RV. X, 189; AV. IV, 1; VII, 9)'*, later laid 
down in a famous stanza recurrent in three Upanishads 
(Katha V, 5; Mund. ll, 2, 10; Svet. VI, 24) and para- 
phrased in the Gita (XV, 6)—is the Fullness of the 
immortal world (X, 149, 3b; cf. ChU VH, 24-25), the 
original Dharman of the Bird Garutmàn to which 
Savitar's beautiful cosmos has succeeded (a, cd)'*. But 
Savitar, who has called forth the manifestation of this 
multifarious world, also regularly suspends it, by rising 
upward (ll. 38, 1; 4c) and extending aloft his arms 
with expanded hands (i.e by directing the light- 
rays back to their source, cf, I, 164,47, above, p. 7): 
then. according to Savitar's vow, the "'releaser''. Night, 
comes (3). The Weaver has rolled up again the extend- 
ed world-veil (4; cf. 1, 115, 4). This is when "the Mother 
bestows on the Son the supreme inheritance (the pre-cos- 
mic dharman). according to his tendency promoted by 
Savitar'' (5). Such is also the sense implied in the state- 
ment l, 164, 17cd, that Vac who has gone away to the 
unknown part still comes to dwell in her son, but 
not in the herd (in the "''many') Thus below the 


'" Cf. Il Mito Psicologico. pp. 40-53. 

'"* As opposed to dharman = rta, the cosmic order of Mitra 
and Varuna (then also of other deities), this is their precosmic 
dharman, which is the radiance of their great dhadman (X. 65. 
5c) whereby they maintain their secret ordinances (vrata — sc. 
guhyà, cf. l, 163, 3b; IH, 54, 54; X, 114, 2d-— contrasted with 
rta, V. 63. 7). which renders their abode immovable (V, 72, 24b). 
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io VEIL AND LIGHTNING 


yonder and above the nether the father of the cosmos 1s 
regenerated as the divine manas is born (18). `I call 
hither the well-yielding Cow, that the milkman with the 
blessed hands may milk her; may Savitar have incited 
us to the most propitious tendency; the light-glow is 
enkindled ; may | have well announced this" (26). The 
Cow who longed after her Calf has come hither by the 
gift of manas; she uttered her voice towards the winking 
Calf, into the head'" (cf. X, 125, 7a aham suve pitaram 
asya mürdhan), and thus imparted that voice to it, she roar- 
ed into the mouth the milk of her light-glow (27, 28; cf. 


IIl, 55, 13-14). This communion in her essence raises the 


"winking'', mortal manas to her plane (that of the 
"unwinking .inheritance of Immortality”) and to the 
dignity of a nuptial union: “‘he utters the roar in whose 


embrace the Cow produces the sound when she alights 
on lightning'' ; by plural consciousness she brought down 
the mortal, but by becoming lightning she has torn off 
the veil" (the "veil" is the light-texture of the cosmic 
manifestation [above, p.9], to weave which the kavis 
stretched seven threads across the calf [5ed, cf. X, 5, 6] 
and which is inhabited by the earthly creatures). This is 
the earliest instance of the image of 'lightning'' as 
applied to the event of instantaneous enlightenment pro- 
duced by the union with the transcendent principle of 


' According to BAU II, 2 the “‘calf as abiding in the 
head (cf. 3) is práàaa (1) as the “‘purusa in the eye," regarded 
also as cosmic Skambha (2. Concerning the alternations of 
manas and prüna as mate of vāc see op. cit., p. 415ff. 

'" For dhvasani cf. l, 140, 3-5. 

'^ So the humans have been prevented from finding him from 
whom creation derives, since another reality has been placed 
closer to them — while the authors of the ukthas (the Rsis) who 
appropriate his life act under cover of mist and utterance (7X,82,7). 





RECONSTITUTION OF THE ANDROGYNE 1] 


universal wisdom, which in the later centuries of the his- 
tory of this image'" will be again called dharma. ‘Thus 
the seer’s enlightenment and ecstasy (whose description 
in 37 forms the conclusion of the connected sequence of 
stanzas 15-37, interrupted by the obvious glosses 25, 35), 
his union with the transcendent Vac, fulfils the psychic 
apocatastasis of the cosmic Purusa. As by this union 
with the "'formless'" dharman-essence the Skambha — 
whose unique form is that of the Unborn (6) — is restituted 
to his transcendent androgynous nature,” the cosmic 
veil which encompassed him is torn off: released, he 
attains his primal abode, the inheritance of Vac. This 


w See BAU Il. 3,6; V. 47; ChU VIII, 4, 2; KenaU 29- 
30; KathaU VI, 2; Svet. U IV, 4 (patamga tadidgarbha); Mai- 
tiU VII, 11; Nrsimhottaratap.U VI; Moksadharma (Bomb. 
ed.) 203,, ; 241,5; 307,,; Lankàvatàara-Sütra (Tokyo ed.) p. 42 
(vajrabimbopamasamadhi). Cf. Il Mito Psicologico. pp. 95, 
123, 139n. 3, 141, 182, 223, 242, 254, 267. 394, 399. 

Concurrently with the psychological criterion of the image 
—the flashlike character of ecstatic intuition — its cosmological 
criterion is obvious in this early context:lightning appears as 
the typical evidence of an instantaneous descent of the hyper- 
cosmic Light-essence into the cosmic structure outside the 
normal channels of the cosmic order. 

? The seven Hsis, called ''seven ardhagarbhas'' in st. 36, 
are 3⁄2 ardhanarinaras. The leit-motiv of the introductory 
stanzas of the hymn, emphasizing the recondite connexion 
of the three and the seven, prepares the final disclosure in st. 
15: the god-born Rsis are six twins, the seventh is called the 
one-born. (Cf. also AV. X, 8. 5b sad uama eka ckajah). 
The three couples represent the three worlds, while the 
seventh is the Skambha, “the One propping asunder these six 
spheres'', "the One sustaining the three mothers and the three 
fathers’’ (10). As contrasted with the many rüpas of the 
realm of the six, the form of the one is "that of the Unborn”’ - 
this form is not sensuous: itis “the boneless sustaining him 








12 MANAS DIVINE AND MORTAL 


supreme reintegration is brought about by the "'divine 
manas, whose birth (18) is the second — soteric — birth 
of the Skambha. Thus instead of the one Bird (co- 
extensive with the world-pillar, 7), diversified in the many 
light-birds, there are now t w o Birds coalescent with the 
same (world)-tree'' (20 ab): the divine manas and the 
mortal. Only one of them ``knows` `*' the Father (realizing 
the transcendent aspect of androgynous being^^, the son 
— who is father of the world, 18 — becomes the father's 
Father, the original Purusa: 16), and so attains the fruit 
of immortality, Wisdom, at the top of the tree (20cd- FAP A Roci 
The mortal is unaware of his supernal origin, for, ''having 
been wrapped up in the matrix to multiply in the many 
beings, he was precipitated into calamity'' (32ed. Cf. 
AV. V, 1, 2: the Sustainer. who had known the un- 
uttered Vac, was the first to enter the matrix; and RV. 
X. 177, 2: the Bird. as Gandharva, has uttered Vac in 
the matrix) So `he knows no more Him who has made 
him (the transcendent Father). He who has seen him is 


who has bones (the sensuous living being), the life, the blood. 
the breath of the carth"" (the micro- and macrocosmic Skam- 
bha); it is invisible (6). But in him the androgynous nature of 
the Unborn is incomplete : it is integrated by the nuptial union 
with the soteric Light-essence of Vàc, which has no form (44), in 
the lightning whereby the veil which had enclosed him is torn 
off, so that he can perceive, and join, his transcendent origin. 

"7 CF. infra, p. 16. 

“= "he transcendent Purusa is the supernal archetype of 
the three androgynous world-beings: “I am told that they 
are women and likewise men... the sage as the Son compre- 
hends these things (this ‘nether’ aspect of androgynous 
existence); as he who may descry those (the transcendent 
aspect of this reality) he shall be the father's Father" (16). 

^! "The meaning of the stanza is modified in the context of 


Svet.U (IV, 6) and of Mund.U (Ill, 1, 1) under the influence 





SOTERIC ASCENT AND CONVERGENCE 13 


now far away from him'' (32ab).^' When by the descent 
of the divine manas (26, 27b) the way to enlightenment 1s 
laid open, the "immortal" and the '"'mortal'' are together 
in the same individual (30d, 38b); they are not separate, 
but there is no simultaneity between them: the one 
moves while the other is asleep and immobilized” (30); 
the ways of the two. the autonomous and the prisoner, 
are opposite, their directions are always in contrast: one 
of them is known, not known is the other (38). Thus 
the '""herdsman'' (of the thoughts) goes up or down the 
tracks according as he invests the converging or the diver- 
ging ones (31, id. X. 177, 3). The ""diverging'' or mani- 
fold thoughts (the differentiation of thought, discrimi- 
nating consciousness) are in fact the ““descent’” of the 
"mortal", as had been stated immediately before (29); 
whereas concentration — as the context of this st. in X, 
177 implies — leads to the supernal common abode of the 


of the new conception of the bhoktar. coupled with the notion 
— amply recorded in the Aggañña-Suttanta — that *'eating'' is 
the cause of the degradation to cruder forms of existence. The 
"Tree" is here understood as the samsGra-urksa (above, n. 7). 
^ See also AV. V, 1], 3: “He who gave up to suffer- 
ing thy body, the liquid gold (cf. X, 7, 28), his pure (sc. 
forms: the pl. of the preceding tanü is meant, as the one 
shape has become manifold when the pure Life became sub- 
ject to the dharmdni and as Skambha entered the matrix, 
1-2)—in him both put the immortal names; as for this one (the 
Skambha), let the (cosmic) abodes come to him as vestures. `` 
| ^^ The activity of the discriminating manas is at a stand- 
still while that of the divine manas, the enlightening ascen- 
sion, takes place. St. 30 brings out quite clearly the notion 
that the two are but contrasting functions of the same psyche: 
"The swiftly proceeding moves while it rests; breathing, the 
immobile live entity moves within the abodes (world-spheres 
and organisms); the living proceeds by the self-power of the 
dead — the immortal and the mortal are born in the same being." 
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14 ECSTASIS AND APOCATASTASIS 


light-rays. There the Bird by manas carries (back) Vac 
whom he had uttered in the matrix. Thus the effect of 
concentration is to ''join together that which had remained 
united and that which was to be re-united” (tvam hi yuk- 
tam yuyukse yogyam ca, AV. VIII, 9, 7b), through that 
agency of Viraj (ibid., c) which is enacted by night (cf. 2, 
6, 8 with 7). 

So the second descent of Vac in the divine manas 
effects the process of enlightenment in the unification of 
the differentiated manas and in the ascent of regenerated 
consciousness to its hypercosmic source; the consum- 
mation is sung in l, 164, 37, the development of the 
soteric process in the preceding set of stanzas, des- 
cribing the secret inner transformation and upward 
voyage to the top of the world-tree where its transcendent 
fruit is attained, the heritage of Immortality, The fruit is 
the aksara, the “‘static’’, undifferentiated essence of Vac- 
Wisdom in her highest heaven (34d, 39a — cf, AV. VIII, 
9, 8d — ; the aksara is the unique archetype of all forms of 
chant, 24d). Thus the psychic process of enlightenment 
implies an ascent to the summit of the cosmos and 
beyond, the intuition in which it culminates tears off the 
cosmic veil; the illumination of individual consciousness 
—simultaneously reflected in its extension to universal 
totality —is conceived as an apocatastasis of the cosmo- 
gonic event: of the descent and the differentiation of the 
original universal unity. 





ATMAN AND NAMARUPA. PRANAS 15 


In the earlier Upanishads the same complex of noti- 
ons is represented mainly in its microcosmical formulation ; 
the motif of the Purusa’s dismemberment at the dawn of 
cosmic becoming reappears in these texts as the differen- 
tiation of the afman (this term having been adopted since 
the Atharvaveda as the chief designation of the psycho- 
cosmic Purusa) into the vital functions called pránas. In 
the resulting condition, that is, in the common conscious 
existence of man, the ātman cannot be realized because he 
is non-total (asarva), reality being differentiated (vyakri- 
yate) through name-and-form (BAU 1, 4, 7). But in a pe- 
culiar condition of '"'"knowledge'', in the ecstatic unifica- 
tion of man's being in which the pranas are immobilized 
and merged in the one pràna (in later texts this state is call- 
ed samadhi ; similar wordings are already met with in the 
oldest Upanishadic texts: cf. samastah samprasannah 
ChU VIII, 6, 3, hence samprasada — atman ibid, 3, 4 and 
12, 3; the psychic exercise whereby this unification is en- 
acted in the waking state — namely the discipline cf yoga 
— was practised since the Vedic period, as | have repeated- 
ly pointed out, and is known in the AV. under the verbal 
forms of the later technical term)', the reconstituted atman, 
having left bodily differentiated existence and reached the 
supernal Light, comes forth in his own Form (svena rū- 


4 Jl Mito Psicologico, pp. 408. 





SVARUPA. ALL-KNOWLEDGE, ALL-BEING 

T penabhinispadyate), that is, in the one-and-total rüpa of 

7 the universal supreme Purusa (sa u ftamah purusah). | 
P 


(ChU VIII, 12,3). 


4 » 


So his supersensuous reality is diversified in the prāņas 
: which are his ` ‘functional names” P (tasyaitani karmana- 
mani), concealing his undivided static c essence. Therefore 
one must not realize him under —— several aspects in 
meditation producing sameness with the object (upas — 
upasana ), for in this way one does not ''know"' and there- 
fore becomes non-total: one shall indeed realize him as ` 
atman ; then all these (pranas) are unified (BAU l. 4, 7). 
— — of ''names'' is in fact knowledge o 
things, for according to this ancient Indian conception the 
real naman is nowise the fortuitous designation, but the 
inherent, unsensuous essence of the thing to which it 
belongs. We met above with the notion that the real, 
higher or immortal, names are hidden, and only the seer - 
discovers them, This intimate ''knowledge'' is effected 
by the peculiar type of yogic cognition inducing identi- 
fications with the thing known, which is referred to 
in this and cognate contexts as upasana-vidya*; so the 
more one ‘knows’, the vaster one becomes; by **know- 
ing the all” — which, in terms of this doctrine, is tanta- 
mount to integrating all the nàmas in the one universal 
name, Vac— one '"'becomes the Al , realizes identity 
with the universal Purusa. This state of universal know- 
ledge (styled pratibodha in the Upanishads [BAU 1, 4, 
10; KenaU 12], bodhi or sambodhi in Buddhism? ) takes 
place in the ecstatic vision, the Upanishadic description 


of which (BAU Il, 3, 6, cf. V, 7; KenaU 10-12*;- 


E 


See Updsana et Upanisad, RO XIII (1937), pp. 128-159; P 
ll Mito Psicologico, passim (Index s. vv.). | 
^ sambodhi in verbal formulation — 4. 


a _ Syntactic construction of the passage : op. c t epe 121. 
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INDHA = PRANA 17 


29 ChU VIII, 4, 2: Katha VI, 2; etc.) - as a lightning- 
instant of illumination whereby immortality is attained 
in brahman through extension to universal existence — had 
already been anticipated in the Revedic seer's description 
of his cosmic Fetefcpretion hrough the reception of Vac 
in lightning-f rm, and in the Atharvanic seer's words 
on the instant in which he embraced heaven and earth, ` 
attaining the First-born of reality as Vae within the © 
speaker, i.e. realizing Purusa in his own heart, which is 


the seat of Speech. 





Alongside with such psychological descriptions of 
the unification of reality in consciousness as we often 
meet in the Upanishads, there are also other descriptions 
of this process, bearing a more markedly mythical hue 
and keeping in close continuity with the Vedic myth. 
Within man there are two purusas, a male and a female 
(sometimes it is said they may be seen in the right and 
in the left eye). He is styled Indha, the ``enkindler`' — 
"though they call him Indra for the sake of mystery, as 
the gods love what is mysterious and hate’ what is 
obvious''— : for in his true nature he is Prana, the 


enkindler of life’, but also of the yogic fire-body 


^ See Sat. Ba Vl, I. 1, 2; ete. 

He is not only the power building up the concrete shape of 
the individual, but also the faculty of perceiving .forms (per- 
ception, as a form of consciousness, is "realization" 7 from the 
utterly psychological point of view of these texts the essential 
distinction we make between facts of "experience" and facts 
of "reality does not occur at all: experience is reality and 
reality nothing but experience). 

At the moment preceding death the “‘purusa in the eye, 
prana, departs, and therewith “one ceases to perceive forms" 
(atharüpaine avatt, BAU IV, 4, l): the dying man "becomes 
single . for the vuñana alone, after having absorbed all the 


3 : 
` 
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18 VIRAJ = VAC = PRAJNA. YOGIC UNION 


(yogagnir:ayam Sariram Svet.U I, 12d) : the fundamental 
vital power, which, according to the form — or rather the 
direction — of its activity, determines the lot of the indi- 
vidual: the downward direction leads to individuation, 
the upward one to salvation. Whereis alte is styled 
Viraj, with a very ancient epithet of the all-goddess Vac 
(see already RV. X, 189, 3 trimsad dhama vi-rajati vak 
..., and later on ChU I, 13, 2: ya vag virat. ''Pràna is 
the male, the mate of Vàc'', Sat. Br. VII, 5, 1, 7). Her 
character is that of consciousness, prajñā or prajnaiman, 
only partially actual in the individual self-consciousness 
distinguishing the Í from the Not-l, the inner world from 
the outer one. In common self-conscious existence the 
potential all-consciousness lies asleep in the depths of 
human being, but it may be awakened in yoga. — The 
place where both ''purusas'' unite is the heart ; they have 
a path in common: it is the vein susumna leading up- 
wards from the heart to the top of the skull (BAU IV 2, 
3: ChU VIII, 6, 6). When their union takes place, self- 
consciousness disappears — there is no longer any distinc- 
tion between the outer and the inner world (ayam purusah 
prajñenatmana samparisvakto na bahyam kimcana veda 
nantaram BAU IV, 3, 21) — , and is superseded by all-con- 
sciousness (aham evedam sarvo 'smiti manyate, 20); thus 
man has reached the highest sphere of reality (so ‘sya 
paramo lokah, ibid.), the Form free from ill, fear and 
grief, free from desire, for the aim of all desire is reached 


consciousness-functions (ibid.), will proceed to continue in a 
new life, in connection with a new pràna (cf. 3, 36), the parti- 
cular existence of the deceased individual. This ckibhdva is 
fundamentally different from the intimate unification of both 
principles in which any particular existence is overcome. (As 
concerns the composition of this passage, see Mito Psico- 
iogico, p. 78f.). v» 


28 * . 





MURTA AND AMURTA RUPA 19 


(21). This Form is no less than the Form of the univer- 
sal Androgyne Purusa, who is now reconstituted : ""his 
eastern organs are the East (of the universe), his southern 
ones the South...", and so on for the western, the 
northern, the upper and the nether regions and for the 
totality of all world-regions (BAU IV, 2, 4). This 
supreme reality of atman can be only hinted at by deny- 
ing the possibility of any expression, '*neti neli'' (ibid.), 
tor all limited names are merged now in the transcendent 
universality of the unuttered Vac. 


Thus ‘‘namas and rüpas'' are the negative, mortal, 
differentiated condition of the one nama, all-conscious- 
ness, consubstantial with the one rapa, the Universe as 
the latter's “‘own form''. — While the nama is the inner 
power of the individual being or thing, the rapa is its 
sensuous appearance. [The latter is realised by percep- 
tion (drsti) or imagination (samkalpa), the former by 
audition ($ruti) or thought (dhi)]. rupa, the physical 
organism, is built up by prana, who in his own essence 
remains "shapeless'"". The Upanishads greatly empha- 
size the difference of potentiality between that which 1s 
"shaped'' or “‘corporeal’’ (mürtam, sasuriram) and that 
which is ''shapeless'" (amürtam, asariram) (see BAU H 
3: ChU VIII, 12, 1): the latter can sever its present con- 
nection and rise upwards to the highest sphere of ''lm- 
mortality’, of universal being (see above, ChU VIII, 
12). The '"'essence'' (rasa) of whatever is "shaped" is 
the eye, (because the eye realizes forms; macrocosmically 
it is the Sun). The essence of whatever is '""shapeless'' is 
the ""purusa in the right eye'', that is to say Prána-Indra'", 
the enkindler of the yogic union. In this sense his 


; * Sat Br. X, 5, 2, 9f.; Kaus.U lll, 2; KenaU 258.: BAU 
2553 Mk 
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20  HRDĀKĀŠA. YOGIC UNITY OF NAMA AND RUPA 


(amürtam) rüpam is further on visualized in the classi- 
cal series of colours, constantly attributed in the Upa- 
nishads to the ardent liquid in the space of the heart, the 
entity Viràj-Vac-Prajna. It is evidently the frameless 
body of yogic fire. The union and common sublimation 

na and rapa having thus been brought about, and 
therewith the transfiguration of the individual into the 
transcendent Atman, this culminating point of the pro- 
cess is again hinted at by neti neti. 


Reduced to its shapeless aspect of prana, rüpa is 
no more actually different from the invisible nama, as 
their separation depends only upon the sensuous mani- 
festation of ripa. So the contrast between the categories 
nama and rüpa, is confined to sensuous reality, and there 
is always a potential continuity between the two cate- 
gories, which can be actualized as a unity of both in the 
yogic process of disembodiment. The text BAU Il, 3, 
along with a lot of other texts, shows us prana as the 
immortal part of man, whereas according to BAU Ill, 2, 
12 the part of man that does not leave him at death 1s 
nama: "for nama is infinite". Indeed only finite reality 
;s mortal. It thus appears that there is a sphere of 
reality where nàma and rüpa are not yet separated, rüpa 
having not yet taken sensible consistency : this sphere 1s 
ākāśa. Ancient Indian cosmologies consider the world 
as a downward succession of layers or spheres (elemen- 
tary or other; the criterion varies), each having been pro- 
duced out of the preceding one by progressive grossening. 
It seems that the highest cosmic sphere, being not as yet 
accessible to the senses, is not yet rüpa, bui only nama; 
at the same time it is the boundary between the upper 
world of nama and the nether world of rapa. ** Akaša is 
nama, says the ChU (VIII, 14), and the separator of 


s 
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nama and rupa”. The corresponding microcosmic 
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BRAHMAN 2] 


sphere is, as we have seen, hrdyákàása, the space in the 
heart, the domain of nàma. the consciousness-principle, 
with which prana unites when he retires into this space; 
whereupon the organic frame, rüpa, is stripped off, and 
the ascension to the highest sphere takes place: 
Androgyne Purusa-Vac is reconstituted. Ç 






EET a 

In the postvedic texts the current designation of Vac 
as the inner power and essence of things is brahman . 
European exegesis, based on that of the late Vedantist 
commentators, uses to consider the Upanishadic brahman 
as a synonym of afman (or as the cosmic aspect of 
atan), completely losing sight of the tact that the term 
atman has often in the Upanishads a markedly cosmic 
purport, while brahman is as often explicitly the name 
of a psychic power. In the conception of the texts 
things appear to be less simple. brahman is = 
atman only on the highest, transcendent level of exist- 
ence, that is to say precisely in the reality of atman, of 
the universal Purusa. But on the lower levels, in dynam- 
ic existence, brahman is only a differentiated part of 
the original atman ; the other part is prána. As this male 
aspect of the universal Androgyne, besides being split up 
in the particular frames of the individuals, is moreover in 
each of them divided' into the vital functions or pranas, 
similarly also his female aspect, besides being differen- 


! WVāc is brahman (BAU I, 3, 21; see already RV. X, 
114. 8d: wavad brahma tisthati tdvati oak); brahman is the 
unity of all that is named (BAU I, 5, 17). 

* These two systems of division are never mentioned 
together in the texts, because the psycho-physical individual 
is never analysed from the point of view of its being a part of 
the cosmos, but constantly from the view-point of its analogy 
and substantial identity with the cosmos as a multifarious 
whole. It is only for the sake of an exhaustive analysis we 
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22 THREE SPHERES 


tiated in the particular '"names'' or essences of the indi- 
viduals, is subdivided within the single entity into several 
planes of consciousness, located in a series of psycho- 
physical spheres or centres, to which the structure of the 
cosmos exactly corresponds. In the oldest texts only 
three spheres are distinguished : the upper sphere of 
the brain, the middle sphere of the heart and the nether 
sphere of sex. Their cosmic pendant are the "three 
worlds'' or spheres of the world, which are nothing else 
than the three vyàhrtis, the “‘utterances’” of the un- 
expressed pre-cosmical Vac whose cosmogenic function 
is the “‘utterance’’ of the world (RV. X, 125, 5a; cf, 
MaitriU VI, 6", reproducing a very ancient conception : 
"This world was indeed unuttered ; he, satyam"', Praja- 
pati, having glown in tapas, uttered it as bhar bhuvah 
svah...” Taitt.U 1, 5: ‘‘bhar is this sphere, bhuvas the 
atmosphere, suvar yonder sphere." Cf, Sat. Br. XI, 
I. 6, 3) Later on the number of the spheres 
is increased. Within the individual brahman mani- 
fests itself in the different forms of censciousness : 
as self-consciousness in the waking state'', as multi- 
farious consciousness in the state of dream; in the 


coordinate as separate data the two points of view from which 
the antithesis between unity and multiplicity is considered: (a) 
as the opposition between the one Being and the many 
beings, (b}-as the opposition between the transcendent unity 
and the differentiated organism (in fact, human and cosmic 
organism are considered on equal terms). 

" See also Pañcav. Br. XX, 14, 2; etc. 

w For satyam= brahman=WVāc see below. satya is the 
sphere of Vac also according to Mahā-NārāyaņaU 63, 2. 

u This co-ordination between the kinds of consciousness 
located in the "centres" and the states of consciousness in the 
different conditions of life ie the effect of a secondary specula- 
tive synthesis of the primitive yoga scheme and the Yājña- 





KUNDALINI = VAC 23 


lowest sphere brahman as potential all-consciousness 
lies asleep in the shape of a radiant serpent. In the 
manuals of Hathayoga this serpent is called Kundalini 
or Vag devi. The representation itself is very ancient 
and already familiar to the RV. (X, 189) where Vac- 
Viraj is represented as Sarparajni, the Serpent-Queen, 
and to the AV. (IV, 1), where the radiant serpent (suruco 
hvarah) brahman is called "'fatherly queen'' (pitrya 
rastri, st. 2; cf. the hymn of Vac RV. X, 125, 3a aham 
rastri). The process of yoga consists in rousing the 
radiant serpent brahman and in lifting it up from the 
lowest sphere to the heart, where in the union with prana 
its universal nature is realized, and hence to the top of 
the skull. Here the brahman finds an issue out of the 
micro- and macrocosmic frame through the opening called 
brahmarandhra, to which in the cosmic organism corres- 
ponds the opening formed by (or in) the sun on the top 
of the vault of the sky; thus, on returning to its prim- 
ordial transcendent condition of all-consciousness, the 
brahman is revealed in ''its own Form'', as.the uni- 
versal Androgyne Purusa-Vac. This ideological scheme 
of the yoga-process is traced in the Atharvanic hymn IV, 
| (as I have shown in a detailed analysis of the text'’). 
The mover of this process is Prana-Skambha, the leading 
power of yoga, who in uniting with brahman leads it to 
freedom and is himself regenerated. As soon as they 
cross the "threshold of brahma'', the state of- all-con- 
sciousness dawns again, the highest, transcendent sphere 
of existence is reached. Psychologically it is conceived 
of as a fourth state of consciousness beside waking, dream 


valkyan scheme. Its first trace is found in the Ajit.U: later on 
it is frequent. 
= Il Mito Psicologico, pp. 49-53. 
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and dreamiess sleep, as the turiya celebrated in the later 
Upanishadic yoga texts; cosmologically it is a fourth 
sphere, beyond bhar, bhuvas and svar, brahman“ : 
according to the terminology of later Upanishads and of 
the Bhagavad-Gita avyaktam paramam, paramam 
brahma or brahmanirvàna; in Buddhistic terminology it 
is nirvanadhatu beyond the three lokas. 


The first act of the drama thus brought to an end, 
the description of the cosmogonic and anthropogonic pro- 
cess of the primordial Being's entrance into the human 
and cosmic frame, is preserved in a highly corrupt record 
in Ait.U Ii, while passages like the above mentioned of 
ChU and BAU present us with more or less summary 
descriptions of the soterical process. In the passage 
ChU VIII. 3, 4— exactly paralleled to ChU VIII, 12, 3 
but for the equivalent variant esa almeti...esa brahmeti 
instead of sa uttamah purusah — the àtman = brahman is 
finally also styled satyam. This is the fundamental term 
used (beside the shorter form sat'" in the doctrine of 
Uddalaka Aruni - ChU VI —, where the psycho-cosmic 
drama is treated in all its stages, from the cosmogonic 
descent to the soteric return. 


At the outset the topic of the treatise is announced as 
"the doctrine by which the unknown becomes known"’, 


'5 In AV. IV, 14, 3 the fourth sphere is svar, hypercosmic 
light (juotis) beyond the triad of prthivi, antariksa and dyaus. 

The ritual teaching of the Brahmanas is concerned only 
with the third loka. the sphere of the gods. When confronted 
with the mystic notion of the fourth, transcendent sphere, it 
adopts an agnostic attitude: anaddha vai tad yad imaml lokan 
ati caturtham asti và na vā, Sat. Br. I, 2, 1, 12; 4. ZI. 

iw The term sat is used to denote the primordial Being in 
its unitary undifferentiated reality, satuam denotes the same 
Being as immanent within differentiation. 
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as a synthetical knowledge effacing all discrimination 
of particulars, a knowledge by means of which, as we 
see further on, one becomes identified with the atman (tat 
satyam sa atrna tal toam asi). The cosmogony adopts the 
traditional scheme of emanation: sat produces out of it- 
self tejas, then out of tejas apas are produced and out of 
apas annam. Secondly, sat penetrates as jivdiman into 
these three ""deities " and, in mingling them up so as to 
"make each of them threefold", “differentiates name 
and form’’'*. Thus, we are said, the red rapa of fire 
being the rapa of tejas, its white rapa the rüpa of apas, 
its black rüpa the rüpa of annam, the specific character 
of fire (agnitvam) disappears, for its differentiation is but 
the name derived from Wac (vacarambhanam  vikaro 
namadheyam), while the three rüpas are truth (satyam). 

Thus by knowledge one can reduce the variety of being, 
reconduct it to the primitive stage ere the rüpas were 
mingled up, that is to say, before the differentiation of 
name and form. [he fundamental form of everything 
is that of the three rüpas; M. SENART has shown long 
ago that they are nothing else than the three cosmic sphe- 
res. Now let us observe that on the*primitive stage 
sketched 2, 3-4 (the exemplifying glosses must be ex- 
punged), on the stage of transition between transcendency 
and contingent multiplicity, the three rüpas are not yet 
separated, but form a continuity: they are the three- 
world-shape of the cosmic Purusa. Their unique essence, 

first hovering above them and then penetrating into them 
as jivatman, is the Sat, is Vac not yet differentiated in 


' A similar conception underlies the somewhat hybrid 
version Sat. Br. XI, 2, 3, 3, Iff. the brahman, having emanated 
the worlds, enters them again by means of rüpa and nāman. of 


which everything consists, Cf. also Taitt. Br. Ii, 2, 7, I. 
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particular names, is brahman. The three — still form 
a unity, so long as Vac is not differentiated. ". 


Further on however, in the paragraphs analysing 
various aspects of contingent reality, what is spoken of as 
satyam is no more the threefold rüpa, the cosmic totality 
in its maximum expansion, but the animan, the imper- 
ceptible core of all particular beings, the jivatman: ''of 
this Minimum consists the personality of the Universe, 
this is satyam, this atma, this thou art.” Death leads 
the particular beings back into Being, where they lose 
their individual form and self-consciousness (= nama'*), 
which are however fatally produced again. The way of 
common death is no definitive return. 


But in the-14'^ and 16' paragraphs the refrain about 
satyam is again applied to yet another fact: this time to 
the soteriological knowledge imparted by a teacher, a 
knowledge which shows the living and conscious indi- 
vidual the way back to Being. Just as, according to 
the closing parable, the satya in the truth-assertion 
(the satgavakya) is the magical power changing the 


' In the simile of the rivers and the ocean, frequently 


used in the Upanishads of subsequent periods to illustrate the 
"throwing off of name-and-form™ (cf. Mund.U HI, 2, 8), our 
text (10, |) says: all becomes mere ocean, and they (the rivers) 
are no longer self-conscious. Nama as the principle of self. 
consciousness is conditioned by the presence of the individual 
ropa. 

Let us note by the way that this simile implies far more 
than a simple comparison. The Ocean is Vàc = brahman (cf. 
li Mito Psicologico, passim, v. Index s.v. Oceano), which, in 
its cosmogonic descent, is divided into several rivers (RV. I, 
164, 42; cf. Sat. Br. VI, 1, 1. 9. As the nàma-rüpa reality is 
produced by the rivers’ issue from the Ocean, it is overcome 
by the rivers’ return into the Occan. 
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natural course of things so as to prevent the glowing axe 
from injuring the innocent, so is the truth of the saving 
knowledge the power that breaks the fatal course of sam- 
sara in leading individual consciousness, by means of 
illumination, definitively back to its universal source. 
After such a conscious return, realized in life time and 
fulfilled in death, there is no more falling away from the 
highest sphere of universal Being. It is not by a chance 
similarity that the turn of phrase 14, 2 tasya tavad eva 
ciram yàvan na vimoksye 'tha sampatsye reminds us of 
the Buddhist statement na param itthattaya. > 

Thus brahman-sat-satya appears in the course of the 
cosmo-psychic drama in several aspects : (a) as transcen- 
dent universal Being, anterior to any concrete reality, 
(b) as the causal factor of differentiation, (c) as the inner- 
most essence of the beings determining their individual 
existence (= nama), (d) as the dynamic essence of soterio- 
logical knowledge, reconducting the differentiation to the 
original unity, freeing the individual from the bonds of 
ignorance and becoming. ` 

The term satya is met with twice in the BAU in the 
specific formulation salyasya satyam. According to the 
passage BAU II, 3, analysed above, satyasya satyam is 
the name of the amürta purusa in the sphere where he has 
got a name (for in the atman-sphere he has none, there- 
fore being styled only neti neti), i.e., in the intermediate 
sphere between bodily individuation (nàmarüpa) and the 
transcendent universal unity. This ""name'' is explained 
as follows : ''the pránas indeed are satyam, and he is the 
satyam of them''. A comparison with the closing senten- 
ces of the first bráhmana of the same 2° Adhyàya may 
shed a good deal of light on the meaning of this concise 
explanation: salyasya satyam is the mystic reality 
(upanisad) of the vijüiànamaya purusa while he dwells in 


= 
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the veins of the heart, that is to say in the hrdyakasa= 
vijnana, in his '"'own'' sphere (cf. svam apita ChU VI, 
8, | and Sat. Br. X, 5, 2, 14). As we have seen above, 
this is the sphere where the union of prana (the amarta 
rapa) and vijüàna takes place. In this centre, which is 
particularly his own, the vijhanamaya purusa is no more 
self-consciousness; the all-consciousness is there'', but 
it is not yet awake, not yet actual (as it will be in the 
highest centre). It is there because he has re-absorbed all 
the particular consciousnesses of the senses (pranàán grhitva 
ll. 1, 28, cí. IV, 4, | enam ete pránà abhisamayanti 
sa etàs tejomatrah’* samabhyadadano hrdayam evanvava- 
kramati), their consciousness-particles (savijianam eva, 
BAU ibid. 2) which are particles of light — of the hyper- 
cosmic light-ocean brahman — imprisoned in the cosmic 
and human frames. This light is satyam'", the immanent 
aspect of sat. As he reabsorbs and elates the particles 
of satyam while abiding in his proper sphere of the heart, 
this vijhanamaya purusa is safyasya satyam. And this 
is also "the name to be imposed'' on prana while he is 
united, i.e. identified, with vijnàna in the sphere of the 
heart^". 

In this sphere (corresponding to akaša where there is 
yet no rüpa implying sensuous differentiation) the rüpa of 
prana is vijnana (the hrdakasa) itself : the individual 
sensuous rüpa is overcome, “one does not distinguish 


the outward from the inward" "° (BAU IV, 3, 21), and there- 


À," Cf. BAU IV, 4. 22. 

!" tejas is hrdyäkāśa, cf. ChU VIII, 6, Í and 3. 

!" See. as an instance, the ancient prayer BAU V, 15 
(=IéaU 156.) hiranmayena pátrena satyasyüpihitam mukham... 

20 n this same sense the Kaus.U uses the term satya: it is 
the unity of prana and prajfidtman and herewith “the All’. 
See below, p. 38. 
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with the differentiation of the beings ceases (22). We must 
bear in mind that such current coordinations of microcos- 
mic and macrocosmic processes are not based on vague 
ideas of analogy, but reflect the conception of a funda- 
mental identity of the facts and events on both the scales, 
which are considered as only twin projections of one 
common complex of facts and events. Therefore simul- 
taneously with the cessation of rüpa-individuality (based 
on the prana’s differentiation in various pranas), in the 
psycho-physiologic process of yoga, the cosmic rüpa- 
differentiation is censed to cease: reality is trans to 
a stage where there is no bodily individuation but one 
cosmic body only (see ChU Vl). At the culminating 
point of the yoga-process this cosmic consciousness-body 
— all-pervading and omnipresent as ákasa and containing 
all the potentialities of differentiation as akaSa contains 
the potentiality of all rapas—is also left behind, and 
reality is transposed to the transcendent plane of the 
universal all-consciousness-body. The two modes of 
differentiation of Vac and Purusa (in the many nama- 
rüpas and in the differentiation of nama and rapa within 
each of them) are overcome simultaneously, by one com- 
mon process which, though psychical in itself, has also 
a cosmical purport. 

In ChU VIII, 1-3, again, satyam is mentioned as 
the name of brahma. Brahma in the yogic samprasáda 
becomes atman, the Immortal. after leaving the body 
and reaching the supernal Light. In contingency brah- 
man is the space within the lotus of the heart (antarhrdaya 
akaša) coextensive with universal space and therefore 
all-embracing. Thus anything one desires can be 
fashioned (sam-kip) out of this universal essence (as in 
the cosmos everything is concreted out of akasa). But 
these (objects of the) satya-desires are veiled by anrta, 


1 
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therefore one does not find them inspite of one's daily 
entering this brahmaloka (in dreamless sleep. anrta 
thus appears to be the waking consciousness). In fine, 
conformably to the current method of esoteric etymo- 
logies, the word satyam is decomposed into three parts, 
sat-li- yam, sal being interpreted as "the immortal’, ti 
as ''the mortal ', yam as the unity of both in brahman. 
(Cf. also BAU V, 5, 1). This explains why out of 
brahman mortal lokas, attainments of mortal desires, can 
be fashioned (VIII, 2) as well as the reality of atman, 
who is also satuakama, the aim of a satya-desire, and 
salya-samkalpa, a feature of satya (=akasatma ChU 
lll, 14, 2. The mortal attainments proceed downwards 
from the akasa-hrdyakasSa-sphere, as their sensuous lokas 
are inferior to the brahma(=satya)-loka, while the im- 
mortal attainment proceeds upwards; the former are 
manifested in the marta rapa, the latter in the amürta 
rüpa. Thus the two rüpas, the two aspects of satya= 
brahman, appear to be nothing else but the two opposed 
functions or potentialities of the same psychic essence, 
the ardent luminous manicoloured fluid of the hrdakaéa, 
also called tefas (VIII, 6, 3) and sometimes — by its 
Revedic name — salila™' (BAU IV, 3, 32). 

Therefore the realization of ātman — the upward 
movement of satya in samprasada — is the bridge (setu) 
separating and at the same time uniting (asambhedaya) 
the opposite worlds of mortality and immortality (VIII, 
4. 1-2: BAU IV, 4, 22): "For that great, unborn 
atman is latent in that which, among the functions, is the 
one consisting of consciousness, in that which is the 
akaSa within the heart" (BAU, ibid.). 

This vertical bridge is of course nothing else than 


z See ll Mito Psicologico, pp. I8ff., 21, 34, 72. 
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the cosmic Skambha, satyam. In his cosmogonic quality 
he is represented as turned upside down (diving head- 
long into contingency from his hypercosmic sphere), his 
head being bhür, his arms bhuvas, his feet svar (BAU V, 
5. 3-4: in his soterical quality he is upright, his head 
is the fire-region of the sky; see Mund.U Il, |, 4). 
He is the purusa in the sun and in the eye, and his upa- 
nisad is, in his macrocosmic aspect, ahar ("day'' as the 
factor of cosmic contingency, v. supra, p. 6), in his micro- 
cosmic aspect, aham (see BAU I, 4 on aham as funda- 
mental principle productive of multiplicity). This mahad 
yaksam prathamajam is again called satyam at BAU V, 4. 


Elsewhere (I, 6) the meaning of the term is completely 
inverted, and —owing to the fundamentally immanent 
character of satya — it becomes a synonym of námarüpa, 
denoting the ``mortal`" side of reality. Besides being 
nama and rüpa reality is also karman, including both, 
and represented by the unit of the person (atma). But be- 
neath the gross personality an unsensuous one is hidden : 
it is prana, the '"'immortal'' reality, veiled by rámarüpa 
= satya. Prana, the amürta-amrta aspect of immanent 
being, is here clearly conceived as another aspect of 
karman, opposite to nàma-rüpa. |n later yoga-texts 
ample commentaries of this conception can be found: 
the yogic karma of prana leads to immortality by means 
of a transfiguration of the organism ; it is the only karma 
leading to release, while any other karma is: à bond 
(Moksadharma 217;,). This doctrine is already familiar 
to the l* Adhyàya of the BAU (3): by his non-egoistic 
action Prana wins a victory over Death : he immortalizes 
the organic functions by reuniting them in himself and 
transposing them to the plane of universality. 


22 


See the analysis of the text in fl Mito Psicologico, p. 91If. 
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The scheme contrasting satya (— nàmarüpa) and 
amrta as dependent on, or implied in, two opposite aspects 
of karma ts not confined to that single passage; the con- 
ception expounded in the Anandavalli (6-7) is to a great 
extent analogous: after the cosmogonic act of emanation 
brahman-satya has two aspects, two modes of existence : 
an immanent one as sat, a transcendent one as tyat; in 
other terms, these aspects are: the expressed (nirükta) 
and the unexpressed (anirakta): in other terms still, the 
based (nilayana: cf. ChU VII, 24, 2 anyo hy anyasmin 
pratisthita; it is the later Buddhist conception of pratitya- 
samutpanna or paratantra) and the not-based (cf. ChU 
ibid. sve mahimni | pratisthita] ; it is the Vedic concep- 
tion of soadha; Mahayanic anutpanna = parinispanna sva- 
bhava); or: the vijüiàna and the not-vijhana (= abhaya 
| =amrta} = ànanda, cf. the following anuvaka, 7), or, 
finally, satya and an-ria as opposed to rta (which 
is the cosmic law of multiplicity and becoming produced 
bv means of the primordial dismemberment whence the 
first dharmas originated [cf. RV. X, 90, 16b] ; Aditi-Vac 
as the hypercosmic universal ocean bestows rfa, but 


guards an-rta, *AV. LX, 15, 23). 


‘*Satyarn became whatever there is". But the way 
back to the Immortal is open, for the mystic essence of 
ananda, wherein by the universal power of love sat was 
born of asat in self-generation (atmanam svayam akuruta), 
is still potentially present in our intimate akasa; through 
the power of love ànanda is actualized within man, who 
thus "finds a fearless rest in the invisible, impersonal, 
unexpressed, not-based''. The self-same power of love 
through which manifestation proceeded from the unmani- 
fest, is able to lead it back to the transcendent source. 
The soterical rasa of Anandavalli is a function analogous 
to the soterical knowledge of ChU VI. The analogy is 
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corroborated by the introductive paragraph of Ananda- 
valli, where three aspects of brahman are distinguished, 
satya jñana and ànanda'. Jñana- as mystic upasana- 
jñāna or vidya (see the following paragraphs)—is the 
sublimating power leading from satya to ananda, the 
latter being located, not in a far-off yonder world (see 
the ""problem'' formulated in the first half of 8 6), but in 
the innermost kernel of human personality. 


In the doctrines expounded at length in the three 
vallis of the Taittiriya U this fundamental triadic formula, 
based on the nàma-rüpa conception and expressing the 
three degrees or conditions of the brahman's existence (in 
this formula satya represents the namarüpa reality, jriána 
the reality of the plane of pure nama, Gnanda the trans- 
cendent reality of the Androgyne Purusa-Vàc), is ex- 
tended by and by; in the more archaic Siksavalli it is 
connected with the scheme of the vyàhrtis and thereby 
extended to a tetrad, brahrnan = mahas being the trans- 
cendent unity of the three vyahrtis or lokas (5; in 6 the 
theory of the yogic ascension through the vyahrtis, the 
macrocosmic spheres and the microcosmic centres is 
explicitly connected with the scheme “satya — jriána — 
ananda, slightly varied in the formulation : pranadramam 
manas is clearly the brahman's amürta jnaànarüpa, the 
a@kasasarira brahman as it is called jn the same place); 
this is the earliest instance of a superposition of the 
trailokva scheme—in which the first three items are 
opposed to the fourth as their transcendent whole — on 
the scheme derived from the nàma-rüpa conception and 
consisting of three items only. 


* DEUSSEN’S emendation of the traditional reading (ananta) 


must be accepted as iatépotebly correct, in consideration of 
the sequel. 


5 ` 
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= 

The tetradic climax is elaborated also in the Manda- 
kyaU, where it is governed by the yogic scheme of the 
moras and superposed on the Yajhavalkyan scheme of 
three stages of consciousness, the transcendent stage of 
yogic ecstatic consciousness being superadded as the 
fourth one corresponding to the “‘unexpressed”” fourth 
mora: the cosmic part of the climax is constituted by the 
trikala, a counterpart of the trailokya (cf. MaitriU VI, 5: 
Prajapati’s kalavati and lokavati tani); on the four stages 
of the climax four stages or padas of the atman are locat- 
ed: on the waking stage he is represented by vaisvanara 
(— pràna, as productive of the mortal rüpa, distinct from 
nama, the consciousness, which is ''turned outside"), on 
the dream-stage by taijasa ("derived from tejas'' which 
is hrdakasa; not yet one with tejas but already liable to 
such a union, as "the consciousness is turned inside), 
on the dreamless sleep stage by prajfa (prana being 
unified — ekibhüta — with consciousness, his aspect is cetas 
[cetomukha] ; he is designed as antaryamin, after BAU 
ill. 7. 3€.. as he is now the vijhanamaya purusa, satyasya 
satyam); the fourth stage is the atman kat’ exochen 
(sa àtmà), transcending both perception and expression. © 


5 [m the Nrsimha-uttara-tapinyU the tetradic climax of 


MandtkyalU is extended to a heptadic one, based on the 
seven-world-scheme. The heptad is formed by a superposition 
of the four dhyàna-stages on the three stages of normal life 
(see H Mito Psicologico, p. 236). Ihe motive of this extension 
may be gleaned from the fact that this Upanishad distinguishes 
seven yogic centres (see lll). The seven bodies according to 
Nrsimhott.U are: (1) sthüla, the materia! rüpa, real in the waking 
stage, (2) saksma, the unsensuous manomaya rüpa produced in 
dream, (3) bija, the potential ("seminal") but immanifest rapa 
of dreamless sleep: these are stated to be “only maya`, 
namely námiarüpa, but they owe their nAmaripa existence to the 
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In the Anandavalli and in the Bhrguvalli the climax 
is extended to a pentad, the items of which form the land- 
marks of an inward progression according to Ananda- 
valli, of an upward progression — realized by means of a 
progressive sublimation of jñana — according to Bhrgu- 
valli. The koga-doctrine of the former is but a parallel 
and complementary formulation of the kramayoga- 
doctrine of the latter; they are exact pendants. On the 
axiomatic assumption that brahman-knowledge is always 
tantamount to identification with brahman, Bhrgu's pro- 
gressive ascension to five degrees of brahman-knowledge 
implies his gradually assuming the five forms of 
brahman-existence (as explicitly stated in the 10‘ anu- 
vāka of this valli (6). “Thus the microcosmic penetra- 
tion through the concentric kogas, or bodies — as they 
could. more exactly, be called considering the formulation 
of the Anandavalli —is equivalent to the macrocosmical 
ascension through the successive spheres of the cosmic 
brahman-reality, and the innermost body, the person of 
the anandamaya àtman, hidden within the vijnanamaya — 


inherence in them of three turiya-bodies respectively, namely: 
(4) ota, (5) anujnatar, (6) anujñā (which are "consciousness 
only``); avikalpa or sáksin is the seventh transcendent body, 


the "fourth. of the fourth". "To the Turiya's cidrüpa the 
world's character of náàmarüpa is due, but in so far as he is 
avikalparüpa the universe is such’. - 


But there are only three cosmic bodies, mahasthala, maha 
suksma and mahdadkarana(= bija); the three conti g t turiya- 
bodies inherent in the first three microcosmic ones are, in their 
macrocosmical location, obviously assigned to a llvbercosmic 
sphere, not the supreme, but an intermediary one correspond- 
ing to the dhyànic state of consciousness which transcends the 
latter's three normal states, though not yet absolutely exempt 
from any connection with them, as the supreme stage is now 
considered to be. 
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i.c. the akasa-hrdakasa body —, is identical with the 


uppermost, hypercosmic sphere of the transcendent 
brahman. 


The pentad has developed out of the fundamental 
triad: the genetic relation can be easily traced; if we 
consider that in ChU III, 14, 2 the antarhrdaya atma, 
the satyasamkalpa reality of brahman, is said to be mano- 
mayah praànasarira... akagatma (= vijianatma) — we can 
follow up the yogic pentad of TaittiriyaU to its triadic 
source. The three intermediary bodies of prana, manas 
and vijüaàna are the outcome of an analysis of the 
"shapeless rüpa' 


At the outset of the Anandavalli a curious attempt 
is made at coordinating the microcosmic scheme of the 
five concentrical atman-bodies with the pentadic elemen- 
tary scheme constituted independently from this complex 
of speculation. This attempt is prompted by the habit 
of representing the soterical process as an inversion 
of the cosmogonic evolution. Since the scheme of the 
former was extended to a series of five items, the triadic 
cosmogonic scheme based on the nàma-rüpa conception 
had to be put aside as well as the tetradic scheme based 
on the trailokya-conception: therefore the author of the 
paragraph tries to adapt for his purpose the pentadic 
scheme of the elementary layers. But the juxtaposition 
necessitates the extension of the pentad to a hexad, the 
hypercosmic reality of àtman being considered as the 
starting-point of the evolution. The difficulty is tackled 
by the queer expedient of inserting osadhayah and annam 
between the elementary series and the koSa series. : 


The ascension through the vyahrtis or lokas towards 
the transcendent inexpressed Vac, the brahmaloka, is 
realized by the soteric power of safyasya salyam. In 


i “j 
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the 2nd chapter of the Aitareya Aranyaka, where, as I 
have stated on another occasion, the same characteristic 
doctrine as that of TaittiriyaU is expounded, this soteric- 
al process is celebrated in a set of five stanzas : 


I. “When the fivefold goes back to union in the 
Static (aksara), towards which the companions (the pranas 
or indriyas) proceed in yogic union (yujo yukta), ancl 
when satyasya satyam accedes (the brahman in the heart 
is united with the unified prana), then all the gods become 
one. 


2. “When the fivefold coming down from aksara 
goes in yoga (yuktam) towards aksara... (etc. ut supra). 


3. “`The seers, stripping off that which of Vac is 
'"yea'" and "'no'' (i.e. her differentiation), that which is 
concrete and that which is additional, have found (the 
inexpressed undifferentiated Vac): (whereas) those who 


cling to names rejoiced at $ruti. 


4. "'"This (same entity) in which the names re- 
joiced at sruti (i.e. in Vak's form revealed in the Vedas) 
is that in which the gods become united to the universal 
whole (sarvayujo bhavanti); by means of this brahman 
the knower, casting off evil, goes upward to the heavenly 
world. 


5. “Neither he who by speech designs Him as 
female, nor he who designs Him as neither-fernale-nor- 
male, nor even he who designs Him as male does indeed 
design Him (truly)''. 

It is not difficult to guess that the entity alluded to is 
the Androgyne Wac-Purusa, the transcendent Ananda- 
maya body reconstituted by satyasya satyam in the yogic 


7 See Il Mito Psicologico, p. 120 n. 1. Cf. also AV. X. 
P" zie. 


etu 
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s where the fivefold brahman becomes one again 
is unified with the unified prana. It is the hyper- 
ic and innermost rapa of the brahma freed from all 
ntiations, from concreteness and manifestation hid- 
ing its real nature like the membrane surrounding the 
embryo (note the term ulbanisnu). 


^ cosm 


* 


Thus the idea that yonder brahman is ever present 

and immanent, though unmanifest and hidden by its 
. own manifestation, is distinctly implied in the kosa-con- 
ception, and the first step is taken towards the assertion 
of the identity of satya and amrta, of contingent and 
transcendent reality — which is tantamount to an acosmist- 
ic negation of multiplicity and becoming. There is a 
foreshadowing of this thesis in the KausitakiU, where 
it is based on the afhrmation of the constant unity and 
identity of prana and prajnatman. According to the 
conception examined above, this unity is actual in the 
sphere of the yogic process, where prana-Indra is unified 
with prajyhatman and thereby becomes the soteric factor ; 
in Kaus.) Il] the exponent of this unity is the saviour- 
god Indra=satyam (lll, | satyam hindrah) initiating 
Pratardana (in Kaus.U ll it is the saviour-god Brahman, 
the embodiment of the universal unity (sarvam) as 
sat —tyam). In our text this unity and non-plurality (na 
u etan nana) is afhrmed as a general axiom: this means 
that the sphere of reality is transposed unto the yogic 
plane. But whereas the doctrine of Kaus. still admits 
2 of a secondary, derivative existence of differentiated 
namaripa reality, the doctrine represented by KathaU 
(KU) IV, 2, ISaU 9-14 and BAU IV, 4, 10-20 (the last 
named passage being an interpolation of later doctrine in 
the ancient bulk of the BAU) goes still farther in asserting 
the absolute identity of this world and transcendent reality 
(uad eveha tad amutra, yad amutra tad anv iha; etad vai 
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tad) and categorically denying the existence of any differ- "M? 
entiation whatever. Thereby the whole extent of existence oM 
is transposed to the amrta-sphere of absolute unity. As ` 
a consequence the two dynamic aspects of brahma (the . 
cosmogonic and the soteriologic one), are put aside, 
while its minimum aspect is considered actually — not 
potentially — identical with transcendent totality. But 
this extreme position is no more upheld later on: the 
MundakaU shows us a conception of satya closely re- 
lated to that of the ChU; all the four aspects of satya 
met with there are represented here. Satyam is the 
doctrine put forth in the Upanishad (II, 1, 1 and I, 2, | — 
where the phrase tad etat satyam has been shifted from 
its natural place after 1, 1, 9 for the sake of mechanical 
analogy —), it is the brahmavidya by means of which the 
aksara-Purusa is known as satyam (I, 2, 13), i.e. as the 
aksara (brahma) from which the differentiated beings 
amanate atid into-which they xretum (B. .L...J). 2nd also 
as the macro-anthropos who is sarvabhutantaratma (il, 
|, 4). But there is the amürtah purusah superior to the 
aksara (ll, 1, 2): he is the manomayah pranasariranetà, 
"the psychic guide of the práàna-body'', by means of 
whose vijüána in samadhi (hrdayam samnidháya) the 
radiant Immortality is realized", the Form of which is 
ananda (ll, 2, 7): he is to be reached by satyam (HI, t, 
z Possibly the oldest evidence of this conception GE the 
saviour-Purusa as a supersensuous "psychic" guide of the soul 
tewards final mukti occurs in the description of the devaydna 
pantha (BAU VI, 2, 15). When the ““knowers’. who have 
practised upàsana adopting tapas for their SraddhaA, at the 
furthest cosmic end of their postmortal voyage reach the region 
of lightning and therewith become "'lightning-like , a purusa 


manasa joins them and transports them to the hypercosmic 
brahmalokas (tàn vaidyutan puruso mdnasa etya brahmalokan 
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ti TWO STAGES OF MUKTI 
EN ut can be reached only by Pues whom he elects 


Qu. . 3c) for his incarnation (lll, 1, 5c and Ill, 2, 3d). 
; een this union with the indole god atman 


they first obtain universal existence (lll, 2, 5), therewith 


entering brahmaloka; here, at the time of pralaya 
(parantakale) the highest mukti is realized (6). The frst 
part of the process is ekibhava, following on the dissolu- 
tion of the organic frame, whose functions (karmdni) -- 
now quintessentiated in Prana as the sixteenth compo- 
nent of the structure (see ChU VI, 7, PrasnaU VI; cf. 
BAU I, 6), — are unified with the vijóüanamaya atma in 
the param avyayam, i.e. in the "higher" brahman (v. 
infra, p. 48ff.) as the saviour-Purusa's own nature (7). 
The second part of the process of mukti goes beyond this 
sphere of rüpaless unity in the soteric brahma and abuts 
in the sphere of the transcendent Purusa, "higher than 
the higher (brahman)' (8). While the brahmaloka, the 
sphere of unity in the amuürta purusa, is pure nama- 
existence, the attainment of the transcendent sphere 
implies the utter abandonment of both rüpa and nàma. 


Thus satyam forms the divine "way'' (II, 1, 6b) — 

r '"bridge'', aš Skambha reaching up to the transcendent 

sphere of Immortality (II, 2, 5) - leading to the highest 
abode of satyam (III, 1, 6d). 


gamagyali). In the ChU version of the passage (V. 10, 2) this 
lightning-purusa is said to be “non-human” (...candramaso 
nidyutam, tat puruso 'mànavah), i.e. not embodied. The 
difference in the formulation is easily accounted for by the 
equivalence of the meaning: the disembodied psychopompos 
is manasa or manomaya, `of psychic shape” (= arüpa, amürta). 
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lil 


We have seen that the conception of the three con- 
tingent abodes of the ''sounding'' or uttered Wac — the 
micro- and macrocosmic trailokya—as opposed to the 
transcendent abode of her unuttered totality, was funda- 
mentally connected with voga-ideologies; it is on this 
ground that the yogic process of intimate sublimation 
was also figured as a meditative ascension through s$abda 
to aSabda, the ""sound'' as the exponent of the- soteric 
aspect of Vac being represented by the syllable Om. 
Like the three vyahrtis, the three moras of OM are the three 
spheres of the cosmos and, microcosmically, the three sta- 
ges of waking, dream, and dreamless sleep (see Mand.U, 
above, p. 34), successively dwelt upon during the 
enacting of the yoga-process: the "fourth; ', the unutter- 
ed stage, the transcendent àátman, is realized in the con- 
summation of yoga-ecstasy. The syllable OM, connecting 
the three lokas in their sound-symbols to a unity of sound, 
appears hereby as the nama-aspect of the soteric Skam- 
bha, as his '""shapeless'' totality-form. The soteric aspect 
of brahman being constantly interpreted as the inversion of 
the cosmogonic aspect, the character of OM is sometimes 
attributed also to the latter, as in MaitriU VI. According 
to the doctrine exposed in this chapter, on the plane of sen- 
suous rüpa the satya (= Sabdabrahman) becomes asatya 
(or anrta, VII, 11). The ancient ideology of the descent 
and division of Vac is re-connected with the motive of 
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4 OM DISPERSED AND UNITED 


the two forms of brahman, the shaped and the 


shapeless. The mürta rüpa is asatya, while the 
arnürta is satya : the one is brahman, the other is light, is 
Aditya (the essence of marta according to BAU II, 3). 
How did it come about that the brahman transformed it- 
self by taking shape? In its condition of atman it had 
been Om: it differentiated itself in the three moras, 
wherewith and wherein the universe is woven.  There- 
fore one should re-unite the àtman by meditating ''OM'" 
(3). The pranava, OM, is indeed the leader, pranetr : 
while threefold, he is the cosmic tree turned upside 
down, and thus the fountainhead of the manifold 
elementarv manifestation constituted by its branches; 
but by steady meditative concentration (upa-às) upon 
Om the intimate leader (see above: pranetaram... 
jneyam nihitam guhauam) can be rendered “‘one’’ again 
and thereby become the Awakener, the producer of 
bodhi : eko 'sya sambodhayita (4). Thus mūrti is a con- 
sequence of the division of the Sabdabrahman into the 
three fundamental s$abdas — the ““utterance’’ of satya into 
its threetworld shape (6)— further developing into the 
condition of prthagdharmatva (22): another formulation 
of the Rgvedic conception of the descent of 
Vac into the three worlds and of the consequent 
origin of dharmas and their manifestation in the 
differentiated rüpa-reality. The complementary notion 
—of the contrast and reciprocal exclusion between the 
cosmic dhamas, mainly represented by the sun, and the 
pre- and hypercosmic light of the universal Ocean Vac — is 
extensively developed further on in our 6'^ prapathaka. 
Already the AV. (XIX, 53, 1; XIII, 2, 39; 3, 3) and 
the BAU (I, 2) identify Aditya and Kala; the BAU passage 


' Read dhyayadn Gtmanam... 
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moreover figures Kala-Mrtyu as the organic archetype of 
the cosmos, thus introducing him as the cosmogonic 
anti-Purusa. In the Gita the macrocosmic Purusa 
as creator and destructor reveals himself in the shape 
of Kala*. He is past, present and future: the three 
constituents of Kala (=the three moras according 
to Mand.U 1) thus appear to be an equivalent of 
the three lokas as constituents of the cosmic Skambha : 
they are, respectively, his kalavati and lokavati tana, 
according to MaitriU VI, 5. That is why our Upanishad 
says (VI, 14) that Kala is marti; but it adds that 
he is also susceptible of amarti, and this faculty 
is actualized by yogic inversion, as we are shown further 
on (VI, 18). Two are the forms of brahman, Kala and 
Akala. The latter was there, undivided (akala), before 
the sun, whereas Kala sakala began with the sun which 
is the cradle and the grave of all particular beings (15). 
And how can one bring about Kala's transhguration into 
the cosmic saviour? By identifying him in the updsana- 
meditation with brahman: “‘then Kala is removed far 
away'' ;i.e., by the brahma-upàsana of Kala one brings 
about the pre-mürti and pre-kala reality of the universal 
brahman. Mythically the leader from Kala to Akala is 
Kala himself as amürtimat; from the beginning of the 
prapathaka we learn that Kala-Aditya is the macrocos- 
mic aspect of Prana and that their co-ordinated paths in 
the outer and inner cosmos are ''inverted'' (vydavartete) 
according as it is day or night. Kala-Aditya as the sun- 
fire and Kala-Prana as the heart-fire "proceed down- 
wards''. ‘They are to be made the object of meditation 


z Such is also the Īśvara as creator-destructor in the 


Svet.U (cf. Il Mito Psicologico, p. 184f.); beyond the trikala he 
is the intimate god of yoga (VI. 1-5). 





VYAVRTTI 


by means of OM (1-2). Thus, evidently, they are reverted 
to their “‘upward"’ nocturnal paths, as appears from the 
following exposition. The “‘embodied™’ Kala is the 
ocean of the creatures, and he who consists of him is 
called Savitar, as he generates the luminaries from which 
there proceeds the whole visible cosmos; thus the (maria) 
brahman is personified in Aditya. Therefore Aditya 
called Kala is to be made the object of upasana. Hence 
also some people assert that Aditya is brahman. But 
the (amürta) brahman (Akala akala) was this world at 
the beginning as the infinite One : infinite to the East and 
South and West and North and Zenith and Nadir, uni- 
versally infinite. No regions are distinguished in it. All 
the forms of micro- and macrocosmic light are only his 
splendour-shape (16-17). "But two are in truth the 
forms of the brahman-light: one is quiet and one 
abundant''; only a particle of the light hidden in the 
(intimate) ether is that in the sun, in the eye and 
in the fire; that (light) is brahman, the Immortal. 
The all-seeing sees the eight-footed pure imperishable 
hamsa encompassed by the three threads (the microcosmic 
Skambha encompassed by the three psychic gunas, 
buddhi - manas*- ahamkara [adhyavasaya - samkalpa - 
abhimana]| =the macrocosmic Skambha encompassed by 
the three cosmic gunas or worlds’), who is blinded by 
dharma-dualiiy (contrasts or dvandvas of differentiated 
reality on the subject-object plane), but by the power of 
tejas (the ``hidden light"’; tejas is the light of the inti- 
mate union““, VII, 11, cf. ChU VIII, 6, 3) becomes 
Indha'' (36, 35). That higher tejas is, in truth, the 
own Form (cf. ChU VIII, 3, 4; 12, 3) of the hght hidden 


* Sec op. cit., p. 414f1. 


* Original! sequence of the passages, disjoined and trans- 
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in the (intimate) ether...that syllable Om is, in truth, 
the own Form of the (light) hidden in the space of the 
(intimate) ether. By means of it (OM) in fact this (light) 
is awakened, rises and breathes upwards incessantly... 
In his (Prana’s) movement it has its place in the light- 
irradiating heat—as in the movement of smoke: in the 
ether having gone forth in a stem it pursues from skandha 
to skandha^ (as the smoke rises and ramificates, the ever 
thinner column ascending out of the expanding stem 
appears as if progressively stripped of the enclosing parts 
stretching diagonally; the sheaths successively discarded 
are obviously the three gunas): such is the expan- 
sion of the meditator (in width and height at the same 
time: while becoming more and more extensive, he 
simultaneously ascends to ever higher regions in progres- 
sively sublimated essence). In this connexion they ask : 
‘why is he called ``of the nature of lightning''?' For, 
inasmuch as he has risen forth, he renders the whole 
body  lightning-like. Therefore the unlimited light 
should be attained in meditation (upasita) by means of 
Ow'' (VII, 11). Follows the "rule" of this ``bractice` ` 
(prayogakalpa) described as a sadanga yoga (VI, 18)", by 


posed in the extant — largely revised and interpolated — form of 
the text. (See op. cit., pp. 210-227). 

^ Possibly the oldest Upanishadic occurrence of the term: 
the underlying image survives in the Buddhistic comparison of 
the skandha-reality with the “‘marrowless™ plantain tree (cf. 
Maha-Nidd. p. 410; SN III, p. 142). The doctrine of the skan- 
dhas as such is not unknown to later Upanishadic speculation: 
it appears, half-suppressed by a clumsy orthodox revision, in a 
treaty of the Moksadharma teaching anātmatā (218-219: the 
term vikāra in 219, [substituted for the word jiva recurring in 
the parallel verse 240,,] corresponds to the Buddhistic 
vyavaküra, a synonym of skandha [see below, Ch. VIII])—a 
tenet familiar to our Upanishad, in connexion with the guna- 
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which *'the prana (as pranetr) is to immobilize the prana in 
that which is called furiya, the jiva called prána having 
been born from the Aprana (as Kala from the Akāla) ` ; 
thus also its complementary factor, the citta (= vijnana), 
and the substrate-less (niráéraya) linga it constitutes (the 
unsensuous yogic consciousness-body), is dissolved in 
the Acitta, the unthinkable supreme mystery (19). The 
process is the well-known ''egression'' through the 
susumna, the "track of pràna'' : as soon as the ''limit" 
(the brahmarandhra) is crossed, the union with the Un- 
limited is attained at the extremity of the head (20). 
Thus “‘by means of the sabda the asabda is realized, — in 
the ascension through the §abda OM to the quieting down 
in the agabda, the Aim, the Immortality, the Union, the 
nivrtatva.’” The sabda is the ākāśa in the heart: as its 
differentiations (prihaglaksana) are overcome, the medi- 
tators are aprthagdharminah and ‘set’ to rest in the asabda 
(22). (So nivrtatva — overcoming the differentiation of 
dharmas produced by the primordial utterance.) ""'By 
means of thought-concentration (ekaàgra) they discard the 
hrdayak&Sa and are identified with the light that rises out 
of it. The citta along with its ás$raya (namely the 
niráéraya linga of 19, the hrdayakaša) is destroyed''. In 
fact, in its (transcendent) aspect of higher Glaya the kosa 
of the hrdyakaša is ananda; in its immanent aspect 
(soam) it is the sphere of yoga and (in its contingent ma- 
crocosmis aspect) it is the light of fire and sun (cf. supra, 
p. 44) (27). Final autonomy is attained by progressively 
discarding the brahmakoSa consisting of four nets (29). 
This process of simultaneous penetration into the inmost 
and elevation towards the uppermost is illustrated by the 


doctrine (Ill. 5—V, 2; see Il Mito Psicologico, pp. 2116.) The 


above simile visualizes the reversion of the cosmic tree. 
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old myth of the nuptial union of Indra and Viraj and of 
their common ascension through the susumna. After the 
egression is completed (vinirgatam), the "sound" (svara) 
is again the "maternal essence, the unuttered Vac 


(VIL, 11). 


Also according to Nrsimhott.U the meditation of 
OM as a unit “‘elevates the three-bodied universe’ (idam 
sarvam tri$ariram aropya, l) into the sphere of yogic 
reality : the sphere of the brahma unified as OM (om iti 
...brahma...ekikrtya, ibid.), of the "higher" brahman in 
its unitary three-world-shape (trisariram param brahma, 
ibid.). The meditative ascension pursued in this sphere 
leads up to the highest, undifferentiated (avikalpa) 
condition of the atman, the "'fourth of the fourth” 
(luriya-turiga). 
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IV 


In the metrical Upanishads Mundaka and Svetasva- 
tara and also in the older stratum of Upanishadic texts 
contained in the Epic, the foremost of which is the Gita, 
the brahman appears as the female power of the personal 
All-God Purusa. It is a twofold power, creating or 
saving, according to the double aspect of the psycbo- 
cosmic Purusa, as creator and ruler of the world or as 
enlightener, saviour and teacher. The brahman's mani- 
festation in one of its aspects, as aparam brahma, as 
avidya, ““nescience’’, or in the other, as param brahma, 
as vidya, ``wisdorn ``, depends on the direction of its acti- 
vity : the downward direction is the psycho-cosmic evolu- 
tion and differentiation (analogous to the function of the 
Revedic Vac as ``expressing`” the world), while the up- 
ward direction is the yogic involution and sublimation 
of the differentiated existence, the synthesis of the 
totality of being in human consciousness and its regene- 
ration in the personal unity of the universal Purusa. This 
function of the brahman consists in awakening the 
jivatman, the psychic Purusa, unconscious of his own 
reality, from individual self-consciousness to all-cons- 
ciousness, in identifying him with the All-God Purusa; 
it is a psychical activity performed by a psychical 
factor, this brahman being nothing else than the highest 
faculty of the soul, ''pure consciousness” (buddhi $ubha, 
buddhi viguddha, satlvam viguddham) or “primordial 
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Wisdom'' (prajia purani), imparted to man by the 
saviour Purusa, teacher of yoga ever since the beginning 
of time. The internal process of salvation is mythically 
represented in the Gita as a self-manifestation of the God 
Purusa, who by means of his illuminating doctrine trans- 
forms man's consciousness through initiation to the yoga- 
mystery. Thus the "higher brahma'' or vidya is at the 
same time the saving doctrine expressed in verbal form 
by the divine teacher and the latent divine core of man's 
being, awakened at the contact of this teaching and 
actualized in the yoga-process. The way of its actuali- 
zation —the yoga-praurtti (Svet.U Il, 13) leading to the 
final nivrtti (1, 10) through the parivrtti produced by 
acceding to the saviour-teacher's ""higher'" plane (VI, 
6b) ' —is described or rather hinted at by technical terms 
in Svet.U l and Il. The universal means of this trans- 
figuration is an attitude called abhidhyàna (in the Gita 
simply dhyana), an intense contemplation of the saviour- 
god, synonymous with ''knowledge'' of God (tasya [sc. 
devasya, cf. 10b] abhidhyanat |, lOc, llc —jnatva devam 
lla), conducive — through the contemplative union with 
the object —to identification with his essence (tasya- 
bhidhyanat yojandi tallvabhavat). This contemplation, 
however, is introspective ; it is an intimate upasana (devam 
svacittastham upasya IV, 5d) —it is nothing else but the 
intuition of one's own intimate essence; hereby the 
contemplator, the embodied jiva, ““‘becomes one'' (tad 
atmatattvam prasamiksya dehi ekah...bhavate Il, 14), 
being no more split up in the twin principles effecting 
nàmarüpa. He is not disembodied, but the five elements 
composing his body are ''elevated'' in the evolution 


! See below, p. 53. 
7 
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of the yogic quality (prthvyaptejo’nilakhe samutthite 
paficatmake yogagune praurtte) : this evidently means 
that they are elevated to the sphere of their subtleness 
(saksmatva) ; the contemplator has left the sphere of gross 
rüpa and has won an indefectible body (yoganimagam 
$ariram) (Il, 12). This new rapa is “one” with 
nama: it is a consciousness-body, manomaya, all- 
pervading (vibhu) like that of the God with whom 
the contemplator has identified himself through the 
conquest of dhyana. In this identification the final 
goal is not yet reached; there is indeed a_ further 
goal representing ''more'' than this: bhūyaś cante visva- 
mayanivurttih (l, 10d; cf.abodhim...dhyanantye AK.” 
VI, 24ab). This intermediary goal is called irtiyam, i.e. 
trtiyam sthanam, and is a state by attaining which the 
adept obtains after death vifvefvarya, that is to say the 
condition of the cosmic Purusa. The individualizing 
Maya or Prakrti having been conquered now, his is the 
realm of the '""higher' ', divine Maya of which the God is 
born for his soteric purpose. But when the dhyana-process 
is carried further on, it finally leads to kaivalya (l, 11d), to 
the total cessation of all maya. The contemplator soars 
above the supersensuous sphere of determined, manifested 
nama—of the égabdabrahman constituting the saving 
Doctrine and the essence of the saviour-God — and thus 
leaves the cosmic structure. This culminating moment 
of the dhvana-process is brahmanirvana, the brahman's 
being ''ex-spired'' (by the power of prana) out of the 
cosmic body and returning to its hypercosmic sphere; in 
the wording of the ChU, it "comes forth in its own 


AK.=WVasubandhu s Abhidharmakoéa (trsl. by L. DE LA 
VALLEE Poussin). 
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Form'', i.e. in the inconceivable Form (acintya rapa)’ of 
the universal Androgyne Purusa. The complete actuali- 
zation of brahman as universal knowledge, universal 
consciousness is again coalescent with the realization 
of universal Form : the one nàma coincides with the one 
rüpa. 


Besides the terms brahman and satya, each of them 
denoting the hypercosmic and cosmic essence of reality in 
its various aspects as a static unity, as differentiation and 


as power of unification, one more term appears, or rather ~- 


reappears, as early at least as the earliest metrical Upani- 
shads: dharma. As we have seen, the characteristic 
feature of this stage of Upanishadic speculation is a radical 
affirmation of absolute identity between the contingent and 
the transcendent world (efad vai tad). Any experience 
of the world as differentiated and dynamical is due to our 
faulty perception of its reality, which in truth is uniform 
and statical and does not differ from the highest brahma- 
dharma. Mortality is an effect of this erroneous vision, of 
perceiving the one dharma as a multiplicity of particular 
dharmas. He who perceives a differentiation of dharmas 
(dharman prthak pasyan) is condemned to the restless 
flowing he perceives in them‘ (KU IV, 14). As already 
pointed out above, the later Maitri-U calls aprthagdhar- 
minah ("they for whom there is no differentiation of 
dharmas'') the yogins who have overcome individuality 
by means of the intimate ascension. The one dharma, 
mentioned in the 1* valli of KU, in the verses forming 


* The term is used of the transcendent Purusa in the 
Mund.U (IH, 1, 7) and in the Gita (VIII, 9c). 
* See also IV, II: 
manasaivedamdptavyam neha nànàsti kiñcana / 
mrtyoh sa mrtyum àápnoti ya iha nàncva pasyati/ / 


x 





the prologue to the initiation of Naciketas, is the reality 
of Nirvana’, while the sensuous differentiated reality of 
the world, opposed to that unitary one and born of the 
erroneous differentiation of experience, is denoted by the 
adjective dharmya. By means of adhyatmayoga the sage 
discards whatever is dharmya and reaches the unsen- 
suous reality, the one dharma (cf. anur esa dharmah I, 21 
and pravrhya dharmyam anum etam apya ll, 13b), the 
transcendent-immanent Universe, just as according to 
the doctrine of Uddalaka Aruni the sage discards the 
namas, being but a differentiation of Vac, and perceives 
satyam (ya esa animan...tat satyam), the one-and-total 
form of the pre-cosmic Being. Thus "tearing off (the 
veil of) the contingent dharma-experience’’ Naciketas 
"opens up'' for himself the "'residence" (13d), the 
immortal sphere of the transcendent Dharma, present 


here and now though '"'elsewhere'" than the dyna- 
mic dharma(- nàma)-reality coupled with its opposite 
(adharma —rüpa) (14a). In this way the cosmological 


distance of the spheres of reality is directly reduced to 


+ 


5 


As | hav shown in my analysis of the KU (/l Mito 
Psicologico, p. 136), the crucial question of  Naciketas 
does not at all refer to the post-mortal state in general. This 
cannot possibly be a problem for the boy who abides in the 
house of Death and has already obtained as a former boon the 
means of ascending to svargaloka, to the temporary immortality 
of the gods, the now despised Vedic ideal of post-mortal exist- 
ence. His question explicitly refers to the mahan sámparàya, 
the "great. departure" from which there is no return, and 
which, as stated later on (Il, 6), is not realised by the fool 
who therefore becomes over and over again a prey of death. 
Moreover let us remark that the question is formulated in the 
classical terms so often recurring in Buddhist literature in the 
question about existence in Nirvana: "some say ‘he is’, others 
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its prototype, the psychological difference of the forms 
of experience. 


As the `“theistic`` position of the successive period 
brings about the revindication of becoming and a synthesis 
of both its modes in the divine personality which is static 
in itself, i.e.. in its ""own'', transcendent, sphere, the 
term dharma assumes again the specific meaning it had 
in the oldest records of this current of thought : in fact, in 
the SvetaévataraU — whose quotations from the hymn 
RV. I, 164 are rather symptomatic—the dharma is the 
enlightening power of the saviour-God, manifested in the 
human soul. In his soteric manifestation, as the peren- 
nial teacher of the yoga-path, lord of bhaga or bhakti 
(cf. VI, 6c, 23a), Siva is dharmavaha, the bringer of 
dharma, taking his abode in the psyche as immortal all- 
dhama (VI, 6cd), i.e. as the buddhi Subha or visuddha 
(IH, 4; IV, 12), the Prajna Purani (IV, 18), the higher 
brahman (VI, 10). As such he is superior to the cos- 
mogonic Purusa-Skambha manifested in the namarüpa- 
cosmos and is arüpa (Ill, 9-10), or vi$varüpa (Vl, 5c, 6a); 
from his plane onwards the prapafica (= nāmarūpa) 
""returns'' (parivartate) (6b) to its transcendent source. So 
his plane is the intermediate plane of the "'shapeless ` 
brahman-dharma, in whose unsensuous manifestation all 
the forms are one. The adept is invested with the 
dharma in acceding to or "''taking refuge” (Saranam 
prapadye) in this sphere of the intimate saviour and 
teacher, in an act of upàsana (devam svacittastham 
upasya, 5= devam atmabuddhiprakásam $aranam aham 


say ‘he is not’ (20b)". samparayika is the nirupadhisesa-nirvana 
according to the ltivuttaka, 44: similarly Majjhima-Nikaya Il. 
p. 144 opposes the samparayika attha to the ditthadhammika 
attha. 
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|... SAVIOUR'S DOCTRINE-BODY 


thus manifested is “‘undivided, inactive, quiet...like an 
extinguished fire’’ (19a, d). How is it, then, that in his 
soteric character he '"becomes becoming'' (5c) — what is 
it that imparts the saving wisdom in the formless 
sphere? It is his Siva tana (lll, 5a), his enlightening 
"body'' (ibid., d), not identical with his absolute reality 
of transcendent Purusa, but nearest to it, or the approach 
to it; in the terminology of the Gita, his ''own Maya" 
(IV, 6); in early Buddhistic terminology, his dharmakaya. 

Krsna, the saviour Purusa of the Gita, enters the 
world in order to resuscitate dharma: here the term 
apparently means no more than “‘justice’’ or **right- 
eousness’’: such indeed is its meaning from the point of 
view of the Epic and the Puranas, presenting us with a 
series of incarnations of Visnu as avenger and saviour. 
But the internal speculative structure of the Gita trans- 
poses these conceptions to the sphere of psychological 
facts: on the same ground as the personal god Krsna, 
manifested in a human shape, is simultaneously con- 
ceived of as the “‘inner teacher’’, as a psychic factor, also 
the dharma brought by him into the world and imparted 
to his adepts in the form of a secret yoga-doctrine, is 
conceived as the dharma-brahman, the supersensuous 
reality he resuscitates in human hearts, thus bringing 
about the.state of consciousness termed brahmabhava 
(brahmabhüyàya kalpate, brahmano hy pratisthaham 
amrtasyavyayasya~ ca $a$vatasya ca dharmasya XIV, 
27 a-c); as the power of universal love by virtue of which 
man gradually ascends to all-consciousness in brahma- 
nirvana, "seeing himself in everything and everything in 


Cf. H Mito Psicologico, p. 354f. 





PRAVRTTILAKSANA- AND NIVRTTILAKSANA-DHARMA 3 


himself" (VI, 29) or ""Purusa in everything and every- 
thing in Purusa'' (ibid., 30). Thus the actualization of 
dharma, blotting out all differences, all that is dharmya, 
produces the form of existence of divine universality — 
the one dharma coincides with the one rapa. 


In the cycle of Upanishads contained in the XII" 
book of the Mahabharata under the cumulative title 
Moksadharma' ("doctrine of salvation’’) the two contrary 
aspects of brahman, evolutional and involutional, are 
exhaustively discussed under the new term: pravurtti- | 
laksana-dharma, ``dharma bearing the character of evo- 
lution'', is the cosmogonic and individualizing power of 
samsara (=the bhatabhavodbhavakaro visargah karma- 
sampnitah of the Gita"), whereas the soteric power opposed 
to it, the involutional function of yoga, annihilating the 
differentiation of dharmas and transforming the cosmic as 
well as the human being into the universal reality of the 
Purusa, is styled niurttilaksana-dharma, “‘dharma bear- 
ing the characteristic of involution or cessation". It is 
the power leading to nirvana. The identity of these two 
aspects of dharma with the corresponding two aspects of 
brahman, the "higher" and the "lower", vidya and 
avidya, is repeatedly and expressly stated in the texts. 
In both aspects of the psychic and cosmic power dharma 
its intimately verbal nature is also kept in view : pravrtti- 
dharma and nivrtti-dharma are sometimes also represent- 


ed as two doctrines verbally expounded (see Mdh. 
2175-41). 


Henceforward quoted as Mdh. 
e VUI, 3cd. 





BUDDHIST NAMA-RUPA AND DHARMA-RUPA 


WV `. 


In the Suttas dealing with the fundamental subjects 
of Buddhistic speculation the compound ndama-ritpa 
occurs frequently, as a designation of differentiated con- 
tingent existence, both individual and cosmic (the texts 
speak also of a bahiddha nàmarüpa'). When the con- 
trast of the two constituents of contingency is implied, 
the binomium reappears on Buddhistic soil in the 
other formulation introduced as early as the Rgveda, 
namely dharrna-rüpa. 


That an old, ''precanonical", form of Buddhism 
classihed the complex of worldly reality under two 
opposite categories, rüpa and dharma, is a fact to which 
already Prof. ST. ScHAYER has called attention in a 
penetrating and, highly interesting article’ showing that 
in some texts we are faced with traces of doctrines in- 
compatible with the tenets of Abhidharma-systematiza- 
tion. He quotes the ancient Mahayanist dvikaya-doctrine 


. 


' ayam c’eva kayo bahiddhā ca nümarüpam, Samyutta- 


Nikāya (SN.) Il, p. 24. The comparatively much lesser fre- 
quency of its occurrence in the latter sense is merely propor- 
tionate to the uneven distribution of interest between the two 
unit-aspects of concrete existence, the individual and the 
extra-individual as shown in these texts. 

z Precanonical Buddhism (PCB), in Archiv Orientálni, 
vol. 7 (1935), p. 121ff. 
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as a piece of evidence in support of this classification, 
whose criterion is illustrated by the theory of the three 
spheres of the cosmos, conceiving, in contrast with the 
character of the kāma- and rüpa-dhatus, the elements of 
the arapya-dhatu as all-pervading and omnipresent. More- 
over, Prof. SCHAYER points out that by combining the 
antithesis dharma-ripa with the climax of the Saddhatu- 
sütra (and taking into account the ancient Indian notion of 
the evolutional unity of this series) we find that the anti- 
thesis does not necessarily imply an original and funda- 
mental diversity between the dharma- and rüpa-elements, 
but rather a diversification due to the transformation 
(through progressive coarsening) of a unique basic ele- 
ment, vijiana'.. In a more recent communication Prof. 
SCHAYER has observed that nama, as equivalent to the 
citta-(arüpa)-element in the series of skandhas, is syn- 
onymous with dharma in the precanonical signification 
of the term*. Now, as the classification nàma-rüpa is 
obviously also very ancient (as ancient at least as the 
Causal Formula, according to which ''nama-rüpa comes- 
to-be on the ground of vijiana'  ), the question arises, 
whether the iwo forms of the binomium are simply equi- 
valent, or different in meaning and purport — and if the 
latter. is the case, what does the difference consist in? 
‘The solution that will result from the following con- 
siderations will be found to be in a line with our initial 
statement that the two forms of the binomium express 
respectively the coexistence and the contrast of its 
components. 


* Pp. 126-8, ° 130. 

* Ueber den Somatismus der indischen Psychologie, in 
Bulletin de l'Académie Polonaise des Sciences et des Lettres, 
Cracow 1936, p. l6l. 
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8. ARÜPYADHATU AND ` NIRVANADHATU 
io Prof: SCHAYER draws attention to the fact that in the 


list of Pali Abhidhamma the four samskrta-laksanas are 


` ascribed only to rüpa-elements, and compares this evi- 


dence with the record that some old heterodox schools 
classified the four realms of the àrüpya-dhatu with the 
category of asamskrta-elements. Hence, he draws the 
conclusion that “‘the dharma-dhàíu as opposed to the 
rapa-dhatu, denoted a permanent, eternal reality...In this 
sense, the dharma-dhàtu is also the Highest Truth... 
penetrated and fully realised by the dharmacaksuh of 
the Omniscient Buddha. The dharma-dhafu as a name 
for the monist Absolute of the Mahayanists lies possibly 
on this very line of evolution" (p. 129). Further on 
(p. 130f.) the author connects the above evidence of an 
exemption of the dharma-element from the laws of the 
samskrta with the traces, abundantly found in Pali 
texts, of a doctrine "in which vijñāna is treated as a 
relatively stable element which transmigrates’’, and thus 
puts up an equation of the precanonical dharmadhatu= 
vijiana-dhatu with the prabhasvara citta of the Maha- 
samghikas, also encountered in an old Nikaya-record 
(AN. I, p. 10), and with the infinite radiant conscious- 
ness, representing Nirvana in DN. I, p. 223 and MN. 
L p. Sas. 


It might however be objected that, even if considered 
as originally pure, the upaklista citta as such is at best 
only potentially identical with the infinite radiant vijhana 
( — Nirvàna), but, in any case, not actually. On the other 
hand, asamskrta is not necessarily synonymous with abso- 
lute and transcendent. It may be noted that the same 
heretics who considered the arüpyas as asamskrtas are 
also recorded to have classified with the asamskrta- 
category the pratitya-samutpáda, the very principle of ` 


impermanence — and the relative point of their doc " 
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(4ly immediately precedes the point on adigfuddha 
upaklista citta (42)°— ; and much in the same sense 
some unspecified heretics of the Kathavatthu (XIX, 5) 
asserted that the fundamental character of all the 
dharmas — their idampratyayata, which they called the 
dharma-tathatà — was asamskrta. Such a view, which 
must appear utterly contradictory and incomprehensible 
from an ontological standpoint, is quite congruous from 
the soteriological standpoint, the proper standpoint of 
Buddhism. Evidently, the principle of impermanence is 
not considered here ''as it is in itself'", but inasmuch as 
it is realized — the realization of the idampratyayata of 
Samsara discloses and constitutes the way’ to Nirvana. 
In this sense the Fourth Truth is often represented in the 
Nikya-records as an inverted Pratityasamutpada, a 
sequence of “‘non-origination”’. The fundamental doc- 
trine of the Prajiaparamitas is only the furthermost con- 
sequence of this standpoint, arrived at by the extreme 
formulation of the exclusivistic view implying the ideo- 
logical elimination of the '*way"' : the pratityasamutpada 
is an anutpada, and therefore the tathata or $ünyata of 
contingency, when realized, coincides with transcendent 
reality. On the earlier stage of thought the insight into the 
principle of Samsara, by which its impulse and effective- 
ness are overcome, is not taken to coincide with, but to 


^ As rendered from Hiuan Tsang’s version by J. MASUDA, 
Origin and Doctrines of Early Indian Buddhist Schools, in Asia 
Major ll, 1925; p. 29. 

° The Tibetan version even directly includes this citta in 
the list of the asamskrtas. 

* The analytic Mahasamghika list of the asamskrta items 
counts separately each entity and its soteric realization: such 
is the case with regard to Nirvana (a and b), akaša (c and d), 

— and pratityasamutpàada, realized in the mdrge (h and i). 


* 
° - 





x COEXISTENCE AND CONTRAST 


lead to Nirvana. ‘Thus it is asamskrta, this qualification 
being understood much in the same sense as andasrava. 
anüsrava is not only Nirvana, but also the way to it, not 
only the plane of nirodhasatya, but also that of marga- 
satya. In this sense also the arüpadhyànas, as stages of 
the ascensional progress to Nirvana (v. infra, Ch. VII.), 
could be classified as asamskrtas. Two at least of these 
spheres visibly coincide with the two  unsensuous 
"elements of the saddhatu-list: the  akasanantgaya- 
iana with the infinite sphere of akaSa, and the vijriana- 
nantyayatana with the infinite sphere of vijnána. The 
arapyadhatu=dharmadhatu which they constitute is 
thus not identical with the Nirvanadhatu, but inter- 
mediate between it and the lower sensuous sphere of 
contingency, and forms the third dhatu in the classical 
dhatu-scheme, which is tetradic. 


We can now answer the question as to the relative 
purport of the two forms of the binomium nàma-rüpa 
and dharma-rüpa. The first was applied exclusively to 
denote existence on the sensuous plane, while the juxta- 
position of the terms composing the second intimates the 
opposition between the sensuous and the unsensuous 
reality. To the unsensuous essence of being the 
terms dharma and nama were applied according as it was 
conceived in its own higher sphere, apart from rüpa', or 
in its individuation, as a constituent part of the nàma-rüpa 
conglomerate’. 


The realm of derivative reality extending beneath the 
sphere of dharma is denoted by the general term riipa, as its 
foremost characteristic is sensuousness, but its peculiar nature is 
that of namarupa, as it includes also differentiated conscious- 


ness. which is the core and seminal power of every pheno- 


menon. 


* Consciousness of the dharma-plane is not necessarily 
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On the other hand there is no doubt that the term 
dharma was also applied in early Buddhism to the trans- 
cendent reality of Nirvana; not only the Abhidharma- 
interpretation (see AK. I, 2b'*), but also Nikaya-texts 
(Udana, p. 55; AN. IV, p. 22) bear out this fact. Their 
references to the "Great Ocean" as hypostasis of 
Dharma=Nirvana are connected with the traditional 
image which is likewise outstanding in the current illus- 
tration of the "immeasurableness'"" of those delivered, 
and principally of the Tathagata, through a reference to 
the Great Ocean, e.g. MN. 1, p. 487; SN. IV, p. 376, 
388: it is the supernal Ocean "'in which the manifold 
streams of name and form cease to exist`` (SN. I, p. 15), 
"'the imperceptible infinite vifirüna, universally radiant" 
(DN. I, p. 223). Dharma in this acceptance was distin- 
guished from, and put above the entity of the Doctrine 
personified in the Buddha as Teacher, as may be seen 
from passages like SN. I, p. 138ff., AN. Il, p. 20f., HI, 

122. introducing the Dhamma as an entity superior 


D. 
to the Buddha". 


We thus see that ever since the most ancient stage 
of Buddhist speculation there are two dharmadhatus 


undifferentiated, although it is not fully individual; let us for 
the present note only the evidence of the representation of the 
inhabitants of the highest cosmic sphere as individual beings 
framed of mere consciousness and of the conception of the 
pratisandhi-vijana as existing apart from rapa with an uncor- 
poreal consciousness-framed body. (See also Mimamsasloka- 
vürttika p. 704, 3 (quoted by La VaLLee Poussin in JA 1902,, 
p. 299): tasmin  [ativahike farire] jnanasyamuürtasya tatra 
samecaras.). 

© La VALLEE POUSSIN, vol. I, p. 4. 

u See [Il Mito Psicologico, passim, Index s. vv. Dharma l. 
Oceano (=Dharma, Nirvana). 








| aspi and nirvanadhatu), structurally located one above 
the other, both consisting of vijiana-essence. But while 


one of them is identical with the radiant, universally pure 


vijnana, the $uddha prabhasvara citta, the other is, on the 
one hand, identical with the klista citta, as the starting 


point of the cosmic evolution of the dhatus and of the 


microcosmic evolution of the individual (as avidyàa)" — 
eventually reappearing in connection with sensuous shape 
on the plane of nàmarüpa —, its essence as principle of 
impermanence being manifested in the pratityasamut- 
pada; on the other hand it is identical with the samyak- 
pranihita citta (the term appears in the AN. II. p. 10] in 
connection with the doctrine of the prabhasvara citta, its 
defilement and its purification), realizing and thus over- 
coming the idampratyayata of contingency, the citta 
actuating the Doctrine and ascending through bhavana 
towards Nirvana: the anàsrava citta manifested in the 
fourth Truth, in the margasatya or the pratityasamutpada 
of cessation. 


If thus the anàásrava-dharmasarntaàna is the way to 
the reality or sphere of Nirvana, it 1s structurally evident, 
though no more admitted in the oldest available form of 
the dogma, that dharma as contingent vijnana, as the 
Asrava-samtana, the reality of pratityasamutpada, must 
have descended from the highest Dharmadhatu.  (De- 
scent in this sense does not necessarily imply direct 
evolution through alteration of the basic substance: if 
conceived not "substantially", but psychically, i.e. 
functionally, it can as weli be represented as derivation 
through opposition or negation"). Such a relation is 


12 See op. cit., p. 329f. 
See Il Mito Psicologico, p. 373f., and passim, Index 
s.v. dualismo per esclusione. 
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however still implicitly admitted in the semi-heretical 
doctrine of the prabhasvara upaklista citta; but only the 
Mahasamghikas, decidedly branded as heretics from the 
crystallized dogmatical standpoint of the MHinayana, 
venture the assertion that this citta is Adiguddha, namely 
in origin the radiant nirvana-vijhana—in other terms, 
that the dharma=nama essence derives from the trans- 
cendent Dharma. The composite whole of the cosmos, 
represented under the scheme of the six dhátus'*, as well 
as every single nàmarüpa would thus appear to be ~ 
differentiations of the highest Dharma, of the absolute 
radiant all-consciousness. 


The above results seem to suggest that the term 
dharmah as a designation of the multiple elements of 
contingency (unlike the corresponding plural term in the 
Rgvedic and Upanishadic signification simply equivalent 
to namani) was introduced at the time when the inter- 
pretation of the nàmarüpa as a compound, ever changing 
bulk of separate elements had arisen as a consequence of 
the denial of personality, but the original psychological 
outlook of Buddhism had not yet been given up in favour 
of the later objective ontology: the dharmas were the 
elements of the manifold experience constituting contin- 
gent existence, as opposed to the unique extatic universal 
experience constituting the transcendent reality. In its 
original use the plural term dhamma meant, in fact, 
nothing else but the changeful elements of experience, 
the contents of the function of manas (see e.g. Dhamma- z 
pada 1), and in this acceptance covered the whole range of 
the notion of contingent reality, both in its sensuous and 





“a 
^ av. 7E 
It seems that according to older conceptions the sphere 
of the uncorporeal'" (ašarira= amürta = arüpa) extended I 

further down, comprising also vadyu and tejas (cf. ChU VIII. 
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SEMANTIC EVOLUTIONS OF PLURAL TERM 





in its unsensuous aspects. This outlook, in which reality 
is, first and last, merely the content of experience — and 
thus of psychic essence throughout—, is in conformity 
with the point of view underlying the saddhatu climax, in 
which sensuous existence appears as only a secondary 
derived aspect of reality, whose primary aspect is unsen- 
suous, psychic. in time, as the objective ontological 
outlook superseded that original viewpoint, the trans- 
valuation of the meaning of the plural term dharmah 
struck a twofold path. On the one hand, the existential 
contrast denoted by the binomium dharma-rapa was 
valued as an essential one, the nature of the dharmas as 
psychic elements of being was considered substantially 
different from that of the non-psychic, ''external"" ele- 
ments, the dyad of the interconnected aspects of con- 
tingency (structurally superposed as dharma and rüpa, 
coexistent as nama and rapa) was broken up into a 
duality of disconnected essences; a trace of this doctrinal 
configuration is to be seen in the Abhidhamma-classifi- 
cation of the twelve àyatanas and the eighteen dhatus 
pointed out by Prof. SCHAYER, PCB, p. 126, according 
to which the dharma-àyatana and the dharma-dhatu 
contain the non-ripa elements of the apparent indivi- 
dual unit". On the other hand, the term dharma was 
altogether deprived of its original psychological meaning 
and applied to the abstract atomical "'elements"', 


12, 2), while the hrdyakaša corresponding to the cosmic Akasa 
was the essence of vijüana (yo "yarn vijhdGnamayah pranesu ya 
eso 'ntarhrdaya akasas BAU IV, 4, 22). 

! Here dharma is obviously a mere synonym of nama, 
unlike the “‘asamskrta’’ dharma of the arüpya-dhàtu, the psychic 
skandhas being viewed in their connection with the rüpa- 
skandha. The Abhidharma-classification as codified by Vasu- 
bandhu has rendered this category quite hybrid by introducing 
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"moments" or "constituents" of existence invented by 
scholastic speculation. Prof. ScHAYER'S opinion (PCB., 
p. 129) that ``the term dharma as a general designation 
of all the elements of Being is a scholarly, artificial in- 
novation" holds good only with regard to these later 
developments ; but as he considers the dharmas only ``in 
the technical acceptance of monads each of which is 
bearing its own essence'' -- i.e. in their scholastic accept- 
ance —. one can entirely adhere to his view. The plural 
term dharmah in its oldest acceptance, discernible in the 
Nikayas, of manifold and impermanent elements of 
experience, cannot, however, be severed from the oldest 
available stratum of Buddhistic doctrine and cannot, in 
fact. be severed ideologically from dharma (singular 
number) denoting the transcendent reality of the nirvana- 
dhatu'*. The choice of the term dharma for these ele- 
ments must have been due to the awareness of the 
contrast between their multiplicity and the  uhique 
Dharma (dharmata) from which they derive (although the 
genetic relation is not always admitted). In the Preface 
to his Ausgewählte Kapitel aus der Prasannapada 
(Kraków 1931) Prof. ScHAYER has made;it clear that the 


additionally under the common heading the asamskrtas — one 
of which, ākāśa (obviously understood as the Akasa-dhatu 
beyond the sensuous world) belongs to the dharma — arüpya 
sphere, while the other, Nirvana, belongs to the transcendent 
Dharma-sphere —, and avijnapti, the moral value of psychic 
factors, which is nothing else but their "orientation `, the crite- 
rion according to which they are duhkhasatya or maàrgasatya. 
' Mor, of course, from dharmae(dhàtu), the intermediate 
purely psychic sphere, with its twofold functionality (rdpa, as — 
we have seen, being only a transformation of this dharma in ` 
its evolutional character, both dharmas and riipas, as elements: 
of experience, can be called dhammas); this dharma is never 
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66 DHARMANAIRATMYA 


Mahayanist tenet of dharmanairatmya is based on the 
monistic universalism of this current of thought : only the 
totality is real (p. xvii)” ; therefore all multiplicity, all 
difference, is illusory, deprived of actual existence. — The 
term nairatmya (and the synonymous term andatmata) origi- 


nally signifies, according to the oldest evidence extant in 


the Suttas, not a vague ''essencelessness'', but quite 


specifically the ''absence of àtman'' stated by Buddhism 
(and by analogous Upanishadic doctrines) with regard to 
contingency'', in opposition to the ancient metaphysical 
views about the transcendent àtman as immanent in all 
the beings". Only from the acosmistic point of view in- 
troduced by the Prajnapáramitas and elaborated in the 
Madhyamaka, the non-àtmic character (i.e. the dynamic 
character of contingency, produced by causes) is tant- 
amount to the absence of any character of (true) reality, as 
Reality can be only static, non-causal (“‘absolute’’). Thus 
the dharmanairátmya"" as conceived from the "higher" 
—or the adequate — point of view^ of the Madhya- 


conceived as an«bsolute unity, but always as a process; and 
it is the locus of the dharmas, in the specific sense of elements 
of unsensuous experience (pertaining to the arüpya sphere). 

ir ^ See also STCHERBAYSKY, The Conception of Buddhist 
Nirvana, p. 4l. 

' See JI Mito Psicologico, pp. 282f., 505, 313, 380f.. et 
passim (Index s.v. anatman). Nairatmya and Karman, IHO., 
XVI. pp. 459ft. 

|! The second meaning of nairátmya, when the term is 
used as key-word of the "non-unit" theory, is that of the 
theory of dharmas. V. supra, p. 63ff. 

? As to pudgalanairatmya in the Suttas, in the Abhi- 
dhamma-Abhidharma and in Mahayana, cf. II Mito Psicologico, 
p. 380 n. |. Nairátmya and Karman, n. 25. 

" V. infra, Ch. IX, the analysis of the double or triple 
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maka is the complementary aspect of the exclusive uni- 
versal existence of the one Dharma — the ancient Atman. 


We see that the acosmistic position of Mahayana 
Buddhism with its doctrine of absolute identity (Samsara = 
Nirvana) stands on the same ground as the acosmistic 
doctrine of absolute identity (yad eveha tad amutra yad 
amutra tad ano iha, etad vai tad and so on), proclaimed 


in the KathaU and BAU IV, 4, 10-21. 


point of view (— perception of reality) as distinguished in Bud. 
dhistic doctrines. 








68 CONTINGENT AND TRANSCENDENT VINNANA 


VI 


We have noted that the transcendent Dharma — 
Nirvana was conceived in precanonical Buddhism as 
radiant all-consciousness. The highly significant stanzas 
DN. I, p. 223 corroborate our statement that in this ancient 
Buddhist vijiüanavada the quality and position of the 
radiant vijiana was not that of a permanent element 
within the impermanent structure of things, i.e. within 
namarüpa, or even that of the pure nàma — dharma, but 
that of the transcendent infinite vijhana where contin- 
gent nama as well as rapa have ceased to exist. It should 
be borne in mind that the last line of the reply stanza 
runs as follows: vinnànassa nirodhena etth'etam uparu- 
jhati; vinnànassa nirodha, ‘‘the immobilization of 
vinnana' `, is the transformation of the consciousness- 
stream into the transcendent, radiant, universal virnnàna. 
The bhikkhu's question is slightly modified by the 
Buddha. One should not ask: where do the four ele- 
ments completely cease? But: where (in what sphere) 
do they find no foothold? These four elements, as 
constituting rapa (MN. I, p. 185, 223, etc.), have 
their foothold, their stay in the individual nama, 
their root in nama = dharma, the unsensuous sphere from 
which they derive; they have no foothold whatsoever in 


1 Cf. also Sutta-Nipata 1037ef. 
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the undifferentiated transcendent vijñana. — Finally let ‘us 
notice that we have got another variant of the stanza, 
namely Udana I, 10 (p. 9), which on the other hand is 
also a variant of the fffffio:ws-Uifgaishadic stanza, recurring 
thrice in the metrical Upanishads (KU V, 15, Mund.U Il, 
2. 10, Svet.U VI, 14} and describing the transcendent 
abode of the universally luminous àtman-brahman (see 
also the successive st. in Mund.U [H, 2, 11], where the 
motive of BAU IV, 2 and CbU VII, 25 is taken up again : 
the supreme brahman-atman is the true unitary Uni- 
verse). Now a most noteworthy fact is that this Udana- 
stanza constitutes one of the rare passages in the 
Pali-Canon where the atman in the specifically Upanisha- 
dic sense is spoken of : "when the holy man, brahmana 
by holiness, is aware .of the attan, then (in the abode 
transcending all elements and cosmic lights described in 


the first three lines) he is freed from form (rapa) and non- 


form arüpa) from joy and sorrow" '. This abode is 
Nirvana, the state \(abhisamparayo : cf. mahan sam- 
parayo KU I, 29) to which the freshly initiated Bahiya 
has passed, having won the highest insight by applying 
the meditation-rule he had been given by the Buddha: 
Diz., to ascertain that in the reality of worldly experience 
there is no atman, and that in so far as there is the trans- 
cendent reality (tathatta) there is neither this world nor 
yonder world nor the middle one.’ 


z See above, p. B. : 

^ The wording is recorded in several partly corrupt ver- 
sions (see the variants in STEINTHAL’s ed., p. 8 n. I) By com- 
paring them, we may restore the original reading as follows: 
. fato tvam Bahiya na te atta, yato team Bahiya tathattam, 
tato tvam Bahiya nev'idha... 

* This exclusivistic position is the original standpoint of 
Buddhism. perceiving in the nairatmia of contingency the 
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$a 2 | EXCLUSIVISM. SUNYATA 
Thus understood, the early vijfianavàada is not at all 


4 ie contrast with the famous Sati-episode of the Maha- 


tanhasankhayasutta, in which the Buddha blames Sati 
for understanding vijüana*to be an immutable element, 
transmigrating in samsara. It should be noted that the 
Buddha first asks : "what vinnana do you mean?'' (MN. 


l, p. 258). The infinite static vijñāna as reality of Nir- 


vàna ought not to be mistaken for the vijiana-skandha. 


Such evidence renders the deep affinity between the 
Buddhist conception of the transcendent Dharma and 
the ancient Vedic and  Upanishadic conception of 


warrant of the realization of atman on the transcendent plane, 
whose reality is contradictorily opposed to that of the world 
and is therefore its Naught, its Sanyata (the later hypostasis of 
SaGnyata derives directly from statements like SN. IV, p. 54: 
sunno loko ti vuccati...yasmà sufifiarn attena, through simply 
intimating the complementary conclusion that the $ünya of the 
world is tman); it is still very clearly put forth in two stanzas 
of the Mahayana-Sitralamkara, IX, 23-24: 
£ünyatüyüm visuddhayam nairatmydadn margalabhatah/ 
buddhah Suddhatmalabhitvdt gata Gfmamahdadtmatam/ / 
na bhavo napi cábhüvo buddhatvam iena kathyate/ 
tasmüád buddhatathaprasne avyadkrtanayo matah/ / 
This traditional position, largely represented in the earlier 
Mahayana (Prajnaparamitas and some glimpses in their syste- 
matization by Nagarjuna, see Il Mito Psicologico pp. 380ff.), is 
naturally abandoned in the immanentism of Vijnanavada. The 
above quoted stanzas are visibly a piece of older doctrine, not 
all too organically inserted in a context describing the higher 
immanent Doctrine-body of the Tathagatas;: they are intro- 
duced only for the sake of completing the series of excluded 
opposites (22: na fuddha nasuddha buddhatad, 26 naikata na 
bahuta) by adding the traditional tenet na bhavo nabhavah. 
The term àtman is mostly (not always, as we have seen) 
avoided in older Buddhism because of its primitive immanent- 
istic implication; it reappears, quite consequentially, on the 
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the transcendent brahman sufficiently obvious. The equi- 
valence of the two terms, attested both in Upanishadic 
and in Buddhistic literature’ (we shall yet have opportu- 
nities to find its justification with regard to the other as- 
pects of the entity they designate, to value the purport of 
the early equation dharmakāya = brahmakāya, of the twin 
denominations : dharmacakra and brahmacakra, applied 
to the Wheel of the Doctrine, dharmayana and brahma- 
yāna, applied to the ""upward'' career of salvation), is 
only an external corollary of the internal evidence, whose 
extension increases with the later developments of Bud- 
dhist speculation. In the oldest conception of the trans- 
cendent brahman = dharma which we have been able to 
trace as far back as the RV., it appears as the 
pre-cosmic and hyper-cosmic silent Vac, unuttered and 
unutterable in her real essence of ecstatic all-conscious- 
ness, though uttered as the enlightening and sublimating 
dharma for the human mind, which is henceforth bent 
on the upward course. Ever since the beginnings of the 
Mahayana movement the notion emerges that the 
Buddha, in his own transcendent nature, does not 
enunciate the Doctrine. The Mahasamghikas hold that 


Prajhaparamita-stage of the doctrine of absolute identity; cf. 
op. cit., p. 380. 

° One of the principal results of the long and detailed 
inquiry made by Mrs. M. GEIGER and Prof. W. GEIGER into the 
use of the term dhamma in the Pali-Canon (Pali Dhamma, 
vornehmlich in der kanonischen Literatur, Abh. d. Bayer. Ak. 
d. Wiss., Philos.-philol. u. hist, KL, XXXI, |. Munich 1921) 
is the conclusion that "the concept dhamma takes in Buddhism 
the place of the brahman of older Vedanta" (p. 77. We have 
shown above that in Upanishadic thought, even since its Vedic 
beginnings, the equivalence of both terms reflects the same- 
ness of the entity they designate. 
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he unites all the dharmas of the Teaching in one sound* 
—which, however, does not undergo the differentiation 
of utterance: in fact he never pronounces any nàmas, as 
he is constantly in the state of ecstasy’, realizing in one 
citta the totality of dharmas in one instant", but the sen- 
tient beings perceive the Doctrine in the form of namas’. 
Later texts explain: from his enlightenment to his nir- 
vana the Buddha did not pronounce even a single word'". 
Similarly Nagarjuna’s Nirupamastava praises the Bud- 


* See Vasumitra' s treatise (WALLESER, Die Sekten des 
alten Buddhismus, from the Tibetan version; MASUDA, Origin 
and Doctrines of Early Indian Buddhist Schools, from the 
Chinese version), |, 4. M 

* Ibid.. l. 13. Chin. vers. I, 12. Cf, Lamnkavatara-Sütra 
(L-S) p. 6f.: the Tathagatas are silent, for they realize only 
the plane of samadhisukha, which they do not differentiate. 

' Ibid.. 15-16, Chin. vers. 13-14. (Cf. the ekacittakkha- 
nikam appand-jhadnam described by Buddhaghosa) Ihe two 
tenets l. 4 and I. 15-16 (Chin. v. 13-14) are strictly complemen- 
tary formulations of a common notion, as the integral un- 
differentiated Wac represents the nunc stans of universal 
consciousness. 

Ibid., |, 14. The chinese version (l, 12) specihes more 
distinctly that the nàmas are only in the perception of the 
audience. 

See, a.o. texts, L-S, p. 143, 194, 240. The Yogacara 
conception, attributes the function of conveying the soteric 
teaching to the worldly beings either to nirmanakayas or to 
mere "'"voice-productions (vdg-nirmdna), independent from 
any corporeal substratum and only apparently connected with 
casual objects perceived as sources of its enunciation by the 
listeners. The classical Madhyamika point of view has 
naturally no place for any nirmanas as attributable to the 
Buddha: their function however being largely attributable to 
the recipients of the teaching, the limit of coherent doctrinal 
adoption of this tenet cannot be sharply drawn, so much the 
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dha who did not utter anything, even a single syllable, 
there being no differentiation in the Dharmadhatu''. 


The unuttered hvpercosmic sound of the Maha- 
samghika-theory is evidently the Dharmadhátu or 
Dharmata of Nagarjuna. Significantly, the Madhya- 
makavrtti avails itself of the old Mahasamghika-formula- 
tion of the tenet — namely that the Buddha's teaching is 
one instant-sound — while quoting it from a Sütra which 
states that the Buddha is silent’*. This singular way of 
interpretation clearly shows the doctrinal purport of the 
tenet: the assertion of the Tathagata’s mystic silence 
does not imply that the essence of the soteric Dharma is 
extraneous to his nature, but that its true essence, not 
being differentiated in dharmas or nàmas, is identical 
with the transcendent Dharma. There is no "'real'"' 
transition from the true Doctrine's spaceless and timeless 
oneness to its differentiated perception in space and time. 
The shower of dharma drunk by the faithful (Nirupa- 
mastava, st. 7, cf. RV. I, 164, 26ff.) does not descend 
from its transcendent source: it is a contingent percep- 
tion of the Dharma's universal indivisible essence on a 
psychical plane which is not its own, and which is not 
ultimately real. 


less as the distinction of modes of reality — varying with the 
schools—, on which it is based, by no means coincides with 
the Western criteria of “‘subjectivity’" and “‘objectivity’’. 

The kàyanirmàna and the vàgnirmàna are closely co- 
ordinated from the point of view of the kaya-doctrine (infra, 
Ch. LX), both being only the pseudo-phenomenic reflection 
of a purely noumenic entity, a citta- or manomayakaya, also 
figured as a light-essence or -emanation (cf. i.a. Satasaáhasrika 
Prajnaparamita, p. 7ff.. 9f.. 11#.). 

' See st. 6 and 7. 

'" Madhyamakavrtti, p. 366; see La VaLLer, Vijrapti- 
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In the light of this conception of absolute reality as 
utter silence of any discursive process the characteristic 
doctrinal standpoint of the Madhyamaka, consisting in 
the renouncement of any “‘logical’’ thesis, the arya- 
tusnimbhava, reveals itself in its essentially practical 
purport, as an aspect of the mystic endeavour of ‘‘assi- 
milation" to the Bodhi-reality; and its characteristic 
prasamga-method, bent on dissolving any conceivable or 
predicable intellectual notions, on silencing discursive 
processes (ndmasamjnavyavahara), reveals itself as an 
essentially soteriological method, intended to lead, 
through the elimination of prapafica which is 
"speech''", to the realization of the undifferentiated in- 
expressible Dharmata, the Naught ($ünyata) of contin- 
gency, the fullness of transcendent static all-consciousness 
(tathata). 


From the Yogacara-Vijhanavada point of view the 
unuttered supreme Dharma is the Dharmakaya, the per- 
sonal unity of the pre- and hyper-cosmic Universe, and 
at the same time the transcendent archetype and source 
of the uttered Doctrine. This position marks the return 
to a point of quasi-coincidence with the Vedic view, 
according to which the hypercosmic entity of the un- 


matratasiddhi, La Siddhi de Hiuan- 1 sang; Buddhica, l, k: 
(henceforth quoted as Siddhi), App. . p. 796. The Nikayas 
afford a significantly different version of the ultimately identical 
notion: the all has been cognized in the Tathágata's Awaken- 
ing; therefore all that he utters between the night of bodhi 
and the night of nirvana is true (see e.g. AN. Il, p. 24). The 
Tathágata's utterances are the contingent reflections of the 
truth of his all-cognizance, which in itself, in its transcendent 
all-unity, is unutterable. 


" Madhyamakavrtti, p. 373. 
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uttered Vac is the personal unity of the archetypal Uni- 
verse as well as the fountainhead of the soteric dharma. 
But in its former quality it is also the fountainhead of 
Becoming, as the static unity of its pure all-conscious- 
ness-essence is dissimilated, through the psycho-cos- 
mogonic process, in the individuation of the dynamic 
consciousness-units. Such a connection a parte ante be- 
tween the transcendent static all-consciousness (= Nir- 
vana) and contingent dynamic consciousness (= Samsara), 
theoretically inadmissible from the standpoint of the 
earlier Buddhist exclusivism, although not extraneous to 
its ideological substrata (supra, p. 30f.), re-emerges in 
the monistic position of the Vijnanavàda. 

According to the Vijianavada the alayavijfiana, the 
fundamental, "'eighth", consciousness-principle'*, un- 
differentiated in itself, but containing the potentialities of 
differentiation (therefore also called “‘the bija’’ [MSA. 
XI, 44 bh."], as receptacle of all the bijas, sarvabijakam 
alayavijnanam [Trimsika 2cd'*]), is split up or transform- 
ed (parinama) into a series of pravrtti-vijnanas'', processes 


" Beyond the sense-consciousnesses, manovijüana and 
manas. 

"5 MSA. =Mahayana-Sitralamkara, ed. Syuvain Levi, 1907, 
BEHE fasc. 159. Cf. also XI, 32 bh. (see the emendation of 
the ms. reading in S. Levi's translation, p. 114 n. l); Maháayàna- 
samgraha (E. LAMOTTE, La Somme du Grand V éhicule d' Asanga, 
T. Il, Louvain 1938) I, 30; 57, and the Upanibandhana of 
Hiuan-Tsang ad |, 14. | (op. cit., p. 32) and ad I, 27 (p. 47). 

'" WMasubandhu's Triméika, and Sthiramati's bhasya (ed. 
So VAN Levi, 1925, BERE fasc. 245); p. 18; cf. Siddhi; p. 976. 
Samdhinirmocana-sütra ed. Lamorre, Louvain, 1938), V, 7; 
-M.-samgr. I, 2; 8; 14, 1; 21. 

1? See, e.g., Trims. lcd and bhāsya (p. 18). 
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of individual consciousness consisting in vikalpas. This 
parinama results in nàmarüpa, the individual psycho- 
physical organism. The saving intuition of truth, by 
revealing the inconsistency of vikalpas, brings these pro- 
cesses to a progressive cessation (nivrtti)" and thus finally 
realizes the pure tathata, the intimate, inexpressible 
svartiipa of reality", the psychical but transcendent 
dharmata”. This process of purification and return (re- 
presented as an ascension from kama- and rüpadhatu, 
where the personality is still upadana of nama and rüpa, 
through arGpyadhatu, where only nàmopadana is left’, 
to the dharmata or bodhi) is achieved in two stages 
named asrayaparavurtti, "return of the àsraya'' ; on the 
hrst stage it reaches the plane of Sambhogakaya, on the 
second that of the transcendent Dharmakaya. On the 
sensuous plane the āśraya is nàmarüpa, the individual 
organism (cf. Trimsika, bh., p. 19 asraya atmabhaàvah 
sadhisthanam indriyarüparn nama ca); on the unsensuous 
(arüpya) plane (which, if realized as a stage of the ascen- 
sional nivrtti-process, is anásravadhaàtu, v. supra, p. 60, 
and infra, p. 77, cf. Ch. IX) it is pure citta, the alaya by 


= “To explain the possibility of this reversion the Vijnha- 
navada assumes that the potentiality of niortlti is ever inherent 
in the ālayavijñāna in the form of congenital bijas of indifferen- 
tiation or of- the Way (cf. Siddhi., p. 218, "The bija'" in this 
sense is the Tathagatagarbha [according to the Ulttaratantra, 
v. H. JacoBi, SPAW, 1930, p. 328f.]). This view reiterates 
the old notion of the sammdpanihita citta's inherence in the 
micchüpanihita citta, of the Upanishadic satya-desires covered 
up by anrta (v. infra, p. 83f.). 

'" See Trims$.bh. p. 17, and L.-S Il, p. 87. 

^" “Trims, 28 bh. (p. 43) svacittadharrmnatayam cittam eva 
sthitam bhavati. 


" Cf. Trims.bh. p. 19. 
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itself", and its mind-shaped frame is omnipresent — no 
more limited by the laws of individuation (cf. MSA. XI, 
44 padarthadehanirbhasaparaurttir anasravah dhatur bija- 
paràvriteh sa ca sarvatragagrayah “‘the Return of the 
manifestation of the appearance of the material body is 
[realized as] the anasravadhatu, owing to the Return of 
the Germ [hence onwards, the alaya is no more bija or 
sarvabijaka, as the possibility of a repeated development 
of new individual sensuous organisms is henceforth eli- 
minated] ; and this is an omnipresent ašraya ``). The 
second paravrtti, the alayaparavrtti proper^', is the passage 
thence to Nirvana (L-S p. 62,.-.;,cf. p. 98); here it is no 
more vijhapti (vijiaptir alayam L-S p. 272, st. 59; ct. 
p. 322), but the para Glayavijnana, the tathata (ibid.). 
The relation between the àlayavijóüàna and the pravrtti- 
vijnanas, the former's differentiated manifestation, 1s 


22 Hiuan-Tsang, who misses the point of Vasubandhu's 
thesis on the twofold àa$rayaparavrtti (Trims. 29-30; v. infra, 
Ch. LX) and displays fluctuating views of the matter, at times 
holds that the dsraya envisaged in the notion of Asrayapara- 
vrtti is the eighth vijnana alone — without even the pravrtti- 
vijnanas —(cf. Siddhi, p. 665), but on other occasions (cf. 
p. 684) contradicts this statement, The Gsraya is obviously 
the whole personality, whose constitution varies according to 
the planes of existence. It is the "subject" of the process of 


pravrtti or nivrtti. 
235 


The bh. interprets this sarvatraga in a restricted sense, 
as ""Aéraya common also to the Sravakas and Pratyeka- 
buddhas' ; we shall see in fact that this school identifies the 
ultimate attainment of the Hinayana-saint with the first para- 
vrtti as elimination of the sole kleśāvarana, reserving the 
second part of the ascension to the Bodhisattva's career, by a 
proceeding of superposition already attempted in the 
Saddharma-Pundarika. 
^! "The paravrtti of the cittasraya, L-S p. 152. 








that of the whole to the parts, the division giving rise to 
the karmalaksana (L-S p. 37-38, cf. p. 225) and thereby 
to complete otherness; in a similar way the relation be- 
tween Vak and vagvikalpas is described (p. 85-87); such 
definitions reflect the ancient conception of the relation 
between the one Dharma and the many dharmas. 


The passage from  pravrtti to nivrtti is styled 
vyaurtti, the "turning round'', the "'reversal' of the 
mind process, the inversion of the current^' of the trans- 
formed Alayavijnana. 


Originally the vyàvrtti is, of course, located at the 
very outset of the Way. The AK. records this view as 
maintained in Hinayana dogmatics: the entrance on the 
samyaktva niyama is the vyavartana of the character of 
prthagjana ; henceforth the disciple is an arya (VI, 26a**). 
A similar view is still maintained in some, evidently older, 
portions of the L-S, where it is applied to the career of the 
Bodhisattva : the vyavrtti is located at the point of the 
attainment of pramudita-bhami, the initial stage of the 
career (p. 226). In the AK. the vyavrtti point is charac- 
terized by the disposition admitting of the knowledge of 
dharma (dharmajnanaksanti); it is similarly described in 
the L-S, namely as the juncture whereat the adept becomes 
lokottaradharmagatisamavasrta. Up to this point the 


dortate srotasaughavat (the srotas being the samtàna), 
Trims. 4d. and bh. preceding and following: ogho yatha 
partati sarvabijo, Madhyamakavatara, Muséon 1911, p. 250; 
Samdhinirm. V, 7: Trimá.bh. p. 34. 
z La VALLEE, p. 180ff. In a general sense, cogacrt- is 
expressive of deflection of a productive energy towards the 
alternative effect; thus e.g. the caus. ugyüvartag- is used of 
the "turning" of bhogavipadka into Gyurvipaka or viceversa in 


AK. bh. Il. 10a (La VALLEE, p. 120f.). 
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psychical process, determining the character of prthagjana, 
is "turned hither“ (Gurtta, L-S p. 225) or "upside down" 
(paryasta, cf. MSA. XI, 58cd), — the process of samklesa 
(cf. samrajyante L-S ibid.) being very characteristically 
styled viparyaása" — , whereas to the contrary process the 
"upright', ascensional, direction is accordingly attri- 
buted (aparyasta MSA. ibid., etc.). In the Sutta-texts 
this conception was expressed by the terms samyak and 
asamyak, already current in the younger strata of Upa- 
nishadic literature" ; in both categories of texts they are 
especially applied to the directions of the citta (cf. e.g. 
AN. I, p. 8, contrasting samma panihita citta and miccha 
panihita citta). The latter terminology is maintained in 
the Hinayanic Sastras (samyaktva and mithyatva), but 
also in the Mahayana Sütras, e.g. in the Lankavatara, 
according to which samyagjfana is the vikalpa or citta- 
caitta as turned away from the plane of nàma-rüpa 
(nama-nimitta) and turned towards the Tathata (p. 225f.). 
Thus the vyavrtti or revulsion of the vikalpaka mano- 
vijnana (as the exponent of the alaya's pravrtti; or of 
citta, manas, manovijnana, p. 185) is potential nirvana 
(L-S p. 126), as it opens up the way to the Tathata (by 
the realization of the intimate dharma, p. 185; the vyàvrtti 
is called dharma at p. 180); the samyagjfana is therefore 
already counted as parinispanna (p. 227), though in itself 
it is only pure paratantra : the adept has already a foot- 


"U See Sthiramati's quotation ad Trims. 6 (bh.. p. 23). 

** A noteworthy feature of this terminological correspon- 
dence is the regular connection with the verbal stem ort, from 
which derives the specific yoga-terminology of psychic dyna- 
-mism; asamyag vartalec is synonymous with pravartate, nivartate 
with samyag vartate (Mdh. 219,,, ete.). 
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hold in the Tathata (tathatavasthitasca... nirabhasagocara- 
pratilabhitoad, p. 226). 


V yavrtti being the point at which the plane of nàma- 
rapa is overcome, it evidently coincides with the first 
asrayaparavrtti, the latter having been originally con- 
ceived of as the starting point of the '""Way'' proper. 
(The Bodhisattvabhümi refers to this asrayaparavrtti in 
connexion with the attainment of $uddhadhyasayabhümi 
— pramudita vihara |p. 368; cf. Trims. bh. ad 
lOcd-llab], while the above mentioned passage of 
the L-S mentions in this connexion vyavrtti.) The 
terminology of Hinayana dogmatics preserves the desig- 
nation parivritajanman, which the AK. bh. (ad VI, 
41c) applies to a particular type of anagamin (the quality 
referred to is essentially concomitant with that of avi- 
nipatadhamma, see below, p. 102ff.))) What paravrtta 
(or parivrtta) originally implied can be gleaned from 
YaSomitra’s definition of the attainment of andsrava- 
dharmasamtana as @$rayaparivriti (AK. VII, p. 81 n. l). 
lt is the attainment of the pure, upward-bound, perso- 
nality of the marga (cf. asrayavisesalabha Vl, 4\c). The 
passage beyond the limits of the old asraya, effected by 
vyāvartana as the Way is entered upon, is also referred 
to in the AK. (afsrayasyatyantam, IV, \04cd, p. 217). In 
time however, as Mahayana-thought more categorically 
contrasted the bodhi-career with the Sravaka-career lead- 
ing only to nirodha, and eventually superposed the 
former to the latter, the vyavrtti of the psychical 
dynamism — as the outset of the definite progress towards 
bodhi — was located on the 8th bhümi, on the stage of the 
Sravaka’s and Pratvekabuddha's nirvana; for the Bodhi- 
sattva, whom his determination to win bodhi holds back 
from immersion in the nirodhasamapattisukha  (L-S.. 
p. 212f.), this stage is not final, but only intermediate, and 
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initial with regard to his peculiar and ` ‘higher’ ` course. 
Engrossed in the bliss of this condition the Sravakas and 
Pratyekabuddhas realize directly vikalpanirvána, with- 
out realizing ““dharma alone’ (p. 213f.)", Thus the 
Bodhisattva's vyavrtti, the real vyavrtti of the alaya- 
vijiàna towards bodhi, is secondarily located on the 
stage of arhatship (tasya vyaorttir arhattve, Trims. 5a). 
lt is, in a sense, nirvana, since henceforward there is no 
more pravrtti of the vikalpa (L-S, p. 213), though in itself 
the plane attained is only the animitta (= arüpa) (cf. 
p. 200)". It is possible to say that from the eighth bhümi 
onwards there is no more alayavijnana, as the latter is no 
more conceived as an ego (Siddhi, p. 164), the indivi- 
duality having disappeared. Henceforward the Bodhi- 
sattvas proceed (pravartante) without effort in the swift 
current of dharma, since they are avaivartikas (ibid.)” : 
the danger of any "turning away'' again is eliminated. 


In pravrtti and nivrtti, in vyàvrtti and paravrtti, as 
also in the ideology founded on the opposition of the one 
Dharma and the many dharmas, the recurrence of terms 
and conceptions already met with in Vedic, Upanishadic 


> 


na viviktadharmamatibuddhayah; cf. p. 200: aviviktadar- 
śanād vikalpasya vydurttir eva na syát. See also Saddharma- 
Pundarika (S-P). p. 904. 

^" This is the plane of the Sambhogakaya, which, accord- 
ing to the M.-Samgr. and the Siddhi (p. 708), is attained by the 
vyavrtti of the seven pravrttivijnanas. 

"^ According to Nanda —a doctor more conservative in this 
regard — the Bodhisattva is avaivartika ever since the first 


bhümi, i.e. ever since his entrance on the Way. The term 
seems to have been originally applied to the Dharma- 
dynamism: avaivartya is the dharmacakra. Saddharma- 
Pundarika. p. 2. According to the Mahayanasamgraha 
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"Buddhist speculation direct — in⸗ 
had been at work. These points, congenitally 
“to the structure of Buddhist thought and trace- 
back as its oldest extant texts, ve been 
kat. out on the same ground as their Brāhmanical 
| | ls : this common ground is the native soil of yoga. 
n "The early pluralistic developments in Hinayana dog- 
matics obliterated the fundamental relation between the 
one Dharma and the many dharmas, implicit in the 
notions of the oldest vijnanavada, without quite effacing 
it. The conception of the unitary transcendent Dharma = 
Nirvāna is no late Mahayanic innovation : it would even 
appear incomprehensible, were this the case, why 

for the absolute universal unity just the term currently 
denoting the irreducible plurality of the elements of 
being should have been chosen. Between the one 
Dharma and the many dharmas there is originally the 
same relation of genetic dependence and existential con- 

trast as that which we have observed at the very outset 

of ancient Upanishadic speculation between the one 
transcendent Vac-brahman and the many names or essen- 

ces of particular beings. In each of the many the trans- 
cendent unity is potentially latent and by purification, 

i.e. inversion of functionality, it is actualized as all- 
 ^"consciousni in which the particular consciousness is, 
annihilated: thus also the dharmadhatu (the tathagata- 
garbha) potentially abides in the inmost depth of every 











(M. 33 [6] the Doctrine of the Bodhisattvas is apratyuddvartya, 
their activity — which is essentially promulgation and actuali- 
zation of the Doctrine — is avivartaniya karma (I. 34 [9b]. also 
defined as aviparyásakarma [2b]: cf. above. p. 79). 
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—— Dang" and by purification, i.e. inversion of 
the consci usness-stream, it is actualized | as _sarva- 
jüatva ^ in which the vikalpas are anniBilixed. The 
differentiation or parináma can either be regar ed as rela- ` 
tively real, as in the Yogacara branch of Ma ayana, or 
as only illusory, as in the Madhyamika branch. Both 
positions — not so divergent as it may seem at first 
sight— are also represented in Upanishadic speculation, 
as has been shown above. 





E 
Neither is the conception of the alayavijhana as a< ` 
receptacle of all the latent possibilities of existence a 
new invention of the Mahayanic Vijnanavàda; this 
conception is already familiar to the early Upanishadic ` 
vijnanavada, where that entity is called hrdyakasa. 
According to the ChU (VIL l) "in it is stored up every- ·⸗· 
thing that there is and that there is not in this world". 
And when the concretely manifested things are overcome 
_ by decay and death, their ‘types are not destroyed along 
' with them, for the desires out of which they arise are 
stored in the hrdakàsa. Out of these kamas and the 
"formative tendencies" or ''imaginations'' (samkalpa) 
they constitute, the desired "'spheres'' are fashioned 
(samkalpad eva...samuttisthanti) (VIII, 2); but the poten- 
tial satya-desires are covered up with anrta, therefore one 
does not find them, even as a treasure hidden in the soil, 
inspite of one's entering daily this brahmaloka (in 
. dreamless sleep)". The potentiality of atman-realization ` 


7? L-S, passim; Dharmacdhatustotra; etc. 

" “Trimsika-bh. p. 15. 

s Cf. Trims.bh. p. I8f., p. 37; Siddhi. pp. 96, 167; 
Samgraha |, 22. 

as As we shall see further on, satya and anrta are not a 
couple of coexistent factors, but two alternative manifestations 
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i$ thus contained i in this heart-space and can Ju — 
in “the perfect Quiet (samprasáda) rising out of the body 


and ascending unto the supreme Light'""*, so as to '" come 


forth i in its own Form" (VIII, 3). 


The same entity is known to the Atharva-Veda 
(X, 8, 43; X, 2, 31-32) as kosa or pundarika filled with 
the three gunas (the three colours of hrdakasa, the three 


states of consciousness), and potentially containing the 
átman"', 


The late MaitriU already refers to this entity the 
terms às$raya and àálaya, used in a technical sense : when 
disembodied in the yogic process, the kosa of the hrd- 
akaSa is the nirásraya linga consubstantial with the citta, its 
own à$raya; when that process culminates in the ananda 
state, it is the higher alaya (WI, 19, 27; see above, p. 46). 
This notion is an exact counterpart of that formulated in 
the L-S (st. 59, p. 272, see above, p. 77). distinguish- 
ing two aspects of the alaya, namely the lower, which 
is vijiapti, and the higher, param  aàlagavijfianam, 
which is the tathata. It also corresponds to the notion 
outlined in the Trims.bh., that in the sphere attained by 


of a common factor, of the hrdākāśa or vijhana itself; they are 
its two orientations, the upward” and the "downward", ren- 
dered in later Upanishadic literature by the qualifications 
samyak and asarnyak. So the "dissimulation" of satya by 
anrta is its dissimilation from its original nature of the supernal 
Light, átman; its revelation is in fact the process of its re-assi- 
milation to that original nature of its own (svardpa), as appears 
from the sequel of the passage. 

^ The disembodied samprasáda is an unsensuous, omni- 
present cosmic body: cf. Mdh. 246,, yah samprasado jagatah 
$ariram sarvaén sa lokàn adhigacchatiha. 

^" For particulars see Il Mito Psicologico, pp. 414ff. 
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the first ašrayaparavrtti the alaya is consubstantial with 
the matter-less àéraya, the pure citta or nama (p. 19; 
cf. MSA. XI, 44; see above, p. 76f.). The MaitriU 
equates this āśraya with the $abdabrahman, whose pra- 
vrtti and concomitant differentiation produce prthagdhar- 
matva, but whose "purification" (VI, 34, st. 3) or uni- 
fication leads to the ašabda as that utter Sanya (VI, 23) in 
which atrnan is realized in his autonomy (svatantra) and 
universality (sue mahimni, cf. Il, 4, and ChU VII, 
24, 1). 


In primitive Buddhist vijianavàda the notion of the 
alayavijnana is foreshadowed in the conception of citta = 
mano = vihifiana™” (synonyms in Pali literature) as origin, 
source and essence of all the dhammas (Dhp. 1); already 
at this early stage the idea of its fundamental radiance 
and purity is met with. In its samklesa it is the bya from 
which the ankura of the individual nàmarüpa grows forth 
at every birth (AN. III, 61, 9; SN. II, p. 66)". Its puri- 
fication is brought about by the inversion of its direction 
(from miccha to sammáà), concomitant with its expan- 
sion to cosmic omnipresence in the exercise of dhyana= 
brahrnavihara". Its complete visuddhi, the virinünassa 
nirodha, actualizes the transcendent universally radiant 
vinnana. — 


In some Upanishads of the Mdh. the corresponding 


35 The denomination kosáa is again used by the Pudgala- 


vadins, as we shall see further on (Ch. VIII). 

= Cf. Bodhicaryavatara-tika quoted by LA VALLEE POUSSIN, 
JA 1902/2 p. 310f.: vinànabijam...námarüpankuram abhi- 
nirvartagati. The notion is implied in the well-known passage 
DN. Il, p. 63 (cf. Madhyamakavrtti, p. 552). 


“ See note.,. 





SATTVA, BIJA > THE “EIGHTH” 


entity is designated by the term sattva (declaredly 
a synonym of buddhi in the terminology of these texts), 
and represented as the innermost of three concentric re- 
ceptacles — the outer ones being rajas and tamas, identified 
with manas and ahamkara, its emanations — ; it is ``simi- 
lar to an atmanlike principle" and is the bija of the 
living individual inasmuch as it contains the bijas of 
karman, developing at every birth into a sense-organism 
whose character is duhkha ( 213,. ,. ). This sattva or 
bija, the "''eighth'"" consciousness-principle (above the 
senses, ahamkara and manas), is called jiva (ibid.); in 
the texts maintaining the immanence of an Atman- 
principle the "eighth" is the ksetrajna (248,.); whereas 
the texts maintaining that the whole living complex 
is of non-àtmic character assert the tenet buddhir 
atm manusyasua (249.). Its samyag vrtti, its ""puri- 
fication``, brought about by the inversion of its orienta- 
tion from common waking consciousness to dhyànic 
consciousness, is its niurtti— enacted in the progressive 
exercise of the dhyanas (catustaya 217,,:. = dhyanayoga 
caturvidha 195,) and producing final nirodha (cf. 213..), 
which in its turn realizes the transfiguration of the sattva 
into the highest brahman. 


It is finally denoted, both in Epic-Upanishadic and 
in Mahàyànic texts, by another couple of terms: 
adhyatma — the "'psychical'" fountainhead of reality - 
and svabhava. Epic speculation has partly elaborated 
a pluralistic conception - in its evolutional climaxes it 
currently puts ahamkara as the first item on the list of the 
tattvas, often identifyng it with the apratibuddha ksetrajfia 
or sattva — ; the evolution of its adhyatma is therefore 
an individual series (as however the fundamental posi- 
tion of the coincidence of microcosmos and macrocosmos 
is still upheld, the difference with regard to the preceding 
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stages is hardly noticeable'' : the fact that this series 
represents the individuum comes into evidence only 
where its inversion and consequent transfhiguration into the 
universal entity is considered — precisely as we become 
aware of the individuum nature of the alayavijhana and of 
its parinama-series only where its vyavrtti and consequent 
paravrtti is spoken of). Nevertheless, the whole complex 
of subjective-objective reality is deduced from it and 
assumed to be latent in it: manasy antarhitam dvaram 
deham asthaya manusam/yad yat sad asad avyaktam 
svapity asmin nidarsanam/sarvabhatatmabhatastham 
iam | adhyaátmagunam  viduh//(216,.)"; similarly in 
Buddhist Vijüanaváda the whole complex of reality is 
deduced from the alayavijñana ( — adhyátma MSA. XVI, 
25a and bh., L-S p. 10, etc.) According to Mdh. 
194, , the adhyatma is the ocean, from which the 
evolutional differentiations arise like waves (an exact pen- 
dant to the current drstanta of the alayavijnana-doctrine) ; 
it is the bhütatman = bhütakrt = ksetrajha ''witnessing'* 
his own differentiations (sáksivat sthitah,+-,,,248,;-1«) : 


“u Even the Samkhya-kKarika, in spite of its dogmatic asser- 
tion of the plurality of purusas and hence of the evolutional 
series formed by their connection with prakrti, still reads (as 
H. OLDENBERG has rightly observed) like a text concerned 
with the one Purusa. 

“= Unless the manas is destroyed (manasas tv apralinatvat), 
all these potentialities will enter existence in the countless 
samsāras (216, .): all, in fact, is stored in the manas (manasy 
antarhitam sarvam)—an echo of the doctrine of ChU VIII, 1. 
also expressed in the statement Maitril! WI. 34 citham eva hi 
samsāras. Cf. the definition of the alayavijnána in the 
Mahayana-Abhidharmasitra (quot. lrimsé.bh. p. 37): anddi- 
kaliko dhadtuh sarvadharmasamasrayah/tasmin sati gatih sarva 
nirvanadhigamo "pi caf / 
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x = EVOLUTION AND DHYANIC REVERSION 


is definition corresponds exactly to the Yogacara 
doctrine of the svasdksitva of the citta; in the sequel 


of the passage a dhyanic abhijñā is mentioned as 


a landmark of the involutional process towards fama 
uttama : in fact — as the text immediately explains — the 
whole world consists of the essence of buddhi, it 
arises from buddhi and dissolves in it. When this 
awareness is attained, the buddhi dwells““ (adhi-stha) no 
longer in the senses and in their ``objective`”" perceptions, 
but on the manas-stage of purely noumenic experience 
Gəs-əs, the rüpas having been dissolved in the manas, 
cf. 204:9), in its '""'own'' essence (suabhavam svabuddhya 
viharet, 194,.): therewith the individual attains omni- 
presence (sarvabhutatmabha,..)— the way to the highest 
aim is entered upon (ibid.). It is the way of the fourfold 
dhyanayoga (=svabhave sthana 195, cf. 205»); the 
buddhi having now realized its brahman-nature (204.;), 
it proceeds to pralaya, thereby ultimately issuing in Re 
unsensuous, inconceivable “‘highest sattva' ' (ıs), i.e. 

the adhyatma in its purity, the paramátman, —— 


buddha in several chapters (305-309). 


The same entity is represented as the pravrtti- 
laksanadharma, which contains the whole trailokya 
(217... ,,,),". but, if turned into the nivrttilaksana- 
dharma, becomes the eternal unmanifest brahman (4.4). 
No doubt is left as to pravrttilaksanadharma and nivrtti- 
laksanadharma being the two alternative aspects of vijnana 
(etāvad idam vijianam 217..— sequel of the exposition 
of pravrttilaksanadharma and nivrttilaksanadharma); in 


* See Il Mito Psicologico, p. 252. 
* Cf. also 240 ,... sarve 'ntastha ime lokā bahyam eva na 
kificana. 
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its alternative functionings it "is and is not "" (asti ca 
nasti ca) the supreme reality; cf. 203,,;: when in the 
involutional process it reaches the stage of buddhi (in its 
manasi sthana, see above, p. 88), the parama svabhava is 
not yet manifest, but it cannot be said that it is not (na ca 
nasti) : it ^'is'"' already in the potentiality of its realization. 
In this very sense the short Buddhistic treatise on the 
three svabhavas** states that the parinispanna-svabhava 
'"is and is not'' in the àalaya's condition of paratantra, 
when this stage is reached in the progress towards en- 
lightenment (tatha hy asao eva tada asti nastiti cocyate, 
st. 25cd"). On the score of such data the author of our 
chapter Mdh. 217 states (4.:,;-10) that the difference be- 
tween pravrttilaksana and nivrttilaksana is the same as 
the difference between avyakta and purusa: they are 
distinguished only by the svalaksana (,.,),the dharma of 
prakrti being sarga and triguna, that of the “‘contem- 
plator’’ purusa its absence (y.,,:0.,). ‘Im other words, in 
this yoga-doctrine the relation between avyakta and 
purusa, unlike that conceived by the Samkhyas (and 
later codified in the Samkhya-system), amounting to the 
coexistence of two essentially different principles — one 
essentially active, the other essentially inactive —, is an 
alternative of two aspects of the same essence, conscious- 
ness: both are realized by activities, but these activities 
are of opposite orders (u), the one karma being 


5 For the technical purport inherent (since KathaU) in the 
terms tad and etad, asti and nasti see Il Mito Psicologico, 
pp. 145-149, 151, 219, 254, 259, 272f.. 296, 316, 343ff. 

“6 La VALLEE, Le petit traité de V asubandhu-Naàgarjuna, 
Mélanges Chinois et Bouddhiques ll, pp. 147-161. 

. *: P 155. This stage is the narmni sthana or cittasya citte 
sthana, sec below, pp. 180ff. 


12 > 
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samyogalaksanotpatti, the pravrtti of contingency, while 
the other, the (yogic) karma which brings about the 
cessation of karma (ibid.), is conducive to the ‘“‘other’’, 
““greater’’, reality of the static, karmaless àtman beyond 


avyakta and purusa(,..);those two aspects are also termed 
"two purusas ` (,..)- 


Pravrttilaksanadharma and nivrttilaksanadharma, the 
two alternative modes of the psyche, are at the same time 
interpreted as verbal entities (217..,,.,; above, p. 55) 
—as the two aspects of the immanent Vac, which can 
be expounded in two kinds of doctrine, the one worldly, 
the other leading to deliverance (exactly the same con- 
ception is expressed by Aryadeva, CatuhSataka, st. 183); 
the one is punaraurtti, the other parama gati (,.,). The 
latter is obviously identical with the Sabdabrahman, into 
which the organism and its namarüpa-experience are 
absorbed in dhyana (dehavar chabdavac caret 21745; 
cf. 234 4... üakasasya tada ghosam tam vidvan kurute 
'Imani"), to be finally elevated in the consummation of 
dhyana to the transcendent silent realm of the aśabda*”. 
Quite analogously the MSA. describes the mental progress 
towards the attainment of Tathata (XI, 5 bh.) as begin- 
ning with a reduction of the subject-object experience 
of the nàmarüpa-plane to manojalpa (ibid., 6, 7 and bh. ; 
23.: XIV, Jab), i.e. to nama only — a stage correspon- 
dent to the lower (paravrtty)asraya (XI, 9; XIV, 29)—, 
and culminating in nirjalpa (XIV, 7c) or ajalpa" 


" The £áabdabrahman or "higher brahman” is the 
direct manifestation of the hrdakaéa in its upward function 
leading to the asabda, to the unuttered transcendent Vac. 

“ This is the ekāyana dharma: 217,,.. 

| This or apajalpa is inferable from the Tib. rendering 
(inst. of alpajalpa as in Skt. Ms.): see Trad., p. 103, n. 


= 
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the superior or fully realized (paravrtty)asraya (I, 9), — 
the whole process taking place in dhyàna (cf. bh. ad 
. XIV, 7, and XI, 7 with XVI, 26). 

The doctrine nivrttilaksana is obviously identical 
with the Dharma kat exochen, the Doctrine of salvation 
expounded by the divine Teacher of yoga. The dharma 
= vijnàna in its ascending function essentially coincides 
with it (see above, p. 53f.) as its psychic actualization ; 
analogously, on the ground of Buddhist ideology, the 
:Hinayànic citta or vinhana, the Mahayanic alayavijriana, 
in its process of nivrtti, of purification (as samyakprani- 
hita citta, bodhicitta), essentially coincides with the 
Dharma, in the third meaning of the term, denoting 
the saving doctrine of the Buddhas, which illuminates 
human consciousness and thus frees it from the bonds 
of samsara due to avidya", by awakening wisdom 
(vidya) institutes the '" way'' (marga) of salvation leading 
to Nirvana. With this aspect of dharma we have also 
met already in the RV., and, in our survey of the Upa- 
nishadic conceptions of dharma and of brahman, as early 
as the ChU, according to which brahma — satyam as the 
saving doctrine revealed by a teacher shows human 
consciousness, hitherto blinded, the ``way` back to the 
transcendent universal Being. (It is the '""upward'' path 
[pathi] of the divine manas according to RV. I, 164; in 
the Upanishads the realization of this way [panthan] is 
the yogic mukti-ascension through the susumna to the 
hypercosmic sphere above svargaloka : BAU IV, 4, 8-9; 
cf. ChU VIII, 6, 5). In the Svet.U and in the Gita this 
dharma is already conceived in a sense equivalent to that 
of the proto-Buddhistic ideology. It is the gift brought 


` The avijadhàátu is the sphere of the manifold dhamma: 


SN. HI, p. 10. 
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to mankind by the universal Purusa incarnate as Yoga- 
Teacher. His saving doctrine, imparted to man blinded 
by self-consciousness and bringing about the inner 
metamorphosis from avidya to vidya, is the ""higher' 
brahman, the psychic current of ascension to brahma- 
nirvana. This progress (see above, p. 54f.) is cultivated 
on the yogic path of self-extension in universal love, 
whose counterpart is the dhyànic path of Buddhistic 
maitri. The saving doctrine, the nivrttilaksanadharma, 
is actualized in the yogic orientation of the individual 
vijnana and is epitomized during the process of yoga in 
the taraka OM, in the sabdabrahman forming the ““way”’ 
(adhvan) or the ''bridge'' (setu) of the cosmical ascen- 
sion. The dharma as Doctrine instituting the "way" 
of salvation is in its actualization the '*way'' itself; the 
same feature is manifest in the Buddhistic conception of 
dharma as soteric Doctrine actualized in the andsrava- 
dharmasamtana constituting the Way. 


This third meaning of the term dharma underlies 
the oldest conception of dharmakaya as it appears in two 
famous passages of the Pali Suttas and is still maintained 
in the Prajnáàpàramitàs and in the teaching of Nagarjuna. 


In the DN. this dhamma, constituting the Tathagata’s 
body, is synonymous with brahman (dhammakayo ti pi 
brahmakayo ti pi dhammabhüto ti pi brahmabhato ti 
piti DN. Ill, p. 84). The Buddha's disciples are “‘born 
in it, fashioned of it" (dhammaja, dhammanimmita) : 
this evidently means that by the reception of the doctrine 
they are assimilated to the Buddha as the Doctrine per- 
sonifed. Now, what is the Buddha's brahmakaya? The 
Suttas often mention the manomayakaya with which he 
ascends to the brahmaloka ''unless he chooses to go 
there with his elemental body'' (the latter clause is 
obviously a pious addition meant to stress the miraculous 
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power of the Buddha, able even to overcome the natural 
order of things; for the ‘regular’ means of ascending 
to the brahmaloka is evidently the possession of the 
manomayakaya). In his previous existence as Maha- 
govinda the Buddha won the brahmaloka by means 
of the practice of the brahmaviharas (DN. ll, pp. 238-250). 
As is clearly borne out by the covering formula, 
this practice consists in extending oneself to uni- 
versal existence by radiating the four psychic states 
of love, joy, compassion and equanimity. This is the 
only way to brahmaloka or ''coexistence with Brahma’’, 
taught by the Buddha to his disciples (DN. 1, p. 249). 
According to the primitive Buddhist notion (cf. e.g. MN. 
Il, p. 193f.: SN IV, p. 410), concordant with that of 
the Upanishads of the middle period (cf. esp. Kaus.U 
| ), the brahmaloka is the uppermost sphere of the cos- 
mos, in which no individual existence obtains, but per- 
sonality (whose body and consciousness are no longer 
distinct) is all-embracing". This sphere is obviously 
identical with the immanent dharmadhatu (above, 
p. 62)". It clearly ensues therefrom that the Buddha's 


“ See Il Mito Psicologico, p. 302f. Hence the winner of 
the sphere of Brahma literally '""coexists' " with Brahma, be- 
comes himself Brahma. 

In the complex dogmatic classification of the cosmos this 
peculiar sphere — now the summit of the rüpaloka — is the fourth 
vijnanasthiti; it is characterized by the unity, both in body 
and consciousness, of all its beings — in each of whom body and 
consciousness coincide. Cf. AK. III. 4d. 5a-6a. 

^ According to the texts referred to above, this sphere 
of the holy career is won by the performance of brahma- 
vihára; further analysis of old sources will show (infra, 


Ch. VII) that the access to it was held to be the attainment of 
.dhyána. Its upper limit, or the attainment of the nirvana- 
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dharmakaya, his Doctrine-body, his personality as 


teacher and saviour, is a cosmic manomayakaya. Its 
structural function is that of unifying the individuated 
náàma-rüpa units in its essence of pure mama = dharma 
and thereby orientating them towards the hypercosmic 
absolute unity of Dharma = Nirvana. 

The Upanishadic brahman in its aspect as soteri- 


sphere, is arrived at, according to some texts, by the effect of 
the fourth dhyana (MN. lI, pp. 357; 181-4; 276-280; 347f£., 412f.. 
etc.) Elsewhere | have assembled ample evidence in support 
of the conclusion that the dhyAnas and the brahmavihàras were 
originally the same set of psychic attainments, and were formally 
disjoined in dogmatics by mechanical classification (HI Mito 
Psicologico, pp. 288-294). The respective formulas are com- 
plementary, the one set (brahmaviharas) supplying the quid, 
the other the quomodo. In the light of such data the paramount 
importance of these exercises in the original conception of the 
"Nav" becomes fully evident. In the classical Hinayana con- 
ception of the holy career, which is largely that of the sukkhavi- 
passaka—a career of salvation by mere observance of ascetic 
rules and adoption of dogmatic viewpoints — the brahmaviharas, 
as well as the dhyànas, are reduced to background factors. In 
the Mahàyànic revival of the yogic career they are restored to 
their primitive importance, and the fact of their coalescence 
(never entirely obliterated, o. loc. cit.) is again expressly stated 
(cf. MSA. XVI, 26) The brahmaviháras are said to be the 
evidence of the Bochisattva's intimate qualities (M.-Samgr., 
Upanib. ad Il, 34, 15), to constitute his transcendental activity 
(nispannakarma), in close connexion with prabhavaprapti, i.e. 
the attainment of the abhijads (ibid), and the adhigamaguna, 
the power of realization (Il. 15b, cf. 15a) The supreme 
perfection, realized in the fourth dhyana, is experienced in the 
fourth brahmavihara (MSA, VII, 2-3). Thus the features of the 
oldest ideal of the holy career, connecting the brahmaviharas, 
as immediate condition, with the attainment of the abhijias 
and the power of realization of Nirvana, are fully reasserted. 
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cal doctrine, as '""way'', is intermediate between its 
samsara-aspect, as differentiated in nàmas and rupas, 
and its nirvàna-aspect as undifferentiated universal 
unity. In the yogic realization of the way, structurally 
represented in the Upanishads as a gradual ascension 
through the microcosmic and the corresponding macro- 
cosmic spheres to the transcendent sphere of the hyper- 
cosmic brahman, first bodily existence (the marta rapa 
opposed in BAU II, 3 to the amarta rapa; the Sarira 
opposed to the asarira [rapa] in ChU VIII, 12,2) had 
to be transcended (i.e., the sphere of akasa-hrdyakasa 
had to be reached): only on this ground the fusion 
of the frame-free prana-body with vijhana was censed 
to take place (athayam agariro ' mrtah prano brahmaiva 
teja eva BAU IV, 4, 7), the individual nama, trans- 
formed into brahma, finally giving way to all-conscious- 
ness, to the ‘‘supreme lIdentity’~ (parama samya 
Mund.U III, 1, 3) of the universal brahman=atman, of 
the transcendent Androgyne Purusa. 


In the later Upanishads and in the Gita that inter- 
mediate aspect of brahman is mythically projected on 
the figure of Purusa as saviour and teacher, bent on his 
mission from time immemorial: his human incarnation 
is only a limited and imperfect manifestation. His real 
form (rüparn aigvaram Gita XI, 3; 9 —cf. yogesvara 4, 
vi$varüpa 16)—a mass of light (tejorasi) visible only to 
the ''divine eye'' of supernatural intuition (XI, 8) — is not 
individual but cosmic and contains all the gods, the whole 
complex of rüpas, the whole world, in its one shape 
(XI, 7; 13)— which however is not of the rüpa-plane, 
but of a plane comparable with akasa (IX, 6). His speci- 
fic essence is "'the highest aksara to be known' 
(i.e. the ‘uttered’ OM as sambodhayitr, v. supra, p. 42), 
the ''higher'" brahman-dharma, the Doctrine, of which 
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EC he is the eternal keeper or bearer (XI, 18; XIV, 27), the 
power by which he lifts human beings from the realm 


of samsāra (XII, 7)— represented by the same cosmic 
Purusa as Kala, creator and destructor, lord of the 
“lower brahman — up to the sphere of brahmanirvana, 
the highest mode of existence represented by the Purusa 
as transcendent unmanifest unity. The same relation be- 
tween the different aspects of the Purusa is set forth in 
the Svet.U, where the cosmic arüpa-Purusa conceived as 
saviour, bearer of the higher brahman (lll, 7; 10; he is 
the inner upright Skambha [cf. Mund.U Il, 1, 4] con- 
trasted with the cosmogonic Skambha turned upside down 
[Il], 9cd], —the yogic promoter [pravartaka] of sattva 
[HI], 12], of the buddhi šubha, of the nirmala prapti 
libid.], of the only ""way'' |panthan, 8]), opposed to 
the cosmic Purusa = Kala as creator-destructor, is re- 
presented as leader to the transcendent Purusa”™, 


DA 


For details see Il Mito Psicologico, chapter VI. 

In the yoga-doctrines of the Moksadharma the inter- 
mediate position is assigned to the 25th principle called 
budhyamana: he is the mahan Gimé (the ancient Skambha) 
and is amürta (303,.): his pravrtti is effected by jnàna(,.): 
in his original reality he is buddha, but has fallen into 
the condition of abuddhatà (305, .,,); when however he effects 
the inversion of his immanent functionality, he is called 
budhyamüna (306,,.,,), and is the gunaless vara who no 
longer creates the gunas (,,; see also 309, ,,), When the process 
of purification is completed. he again becomes buddha, the 
26th (15.4 sis ie etc). 
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VII 


We have already come across the ancient Bud- 
dhist conception of a sphere of unsensuous, purely 
psychical being as intermediate between the nether 
sphere of differentiated nāma-rūpa, comprising all 
psycho-physiological existence, and the transcendent 
non-differentiated dharmadhatu. This sphere is the 
arüpadhàtu, comprising the two upper strata of the 
saddhàtu-structure, the realms of unmixed ākāśa and 
vijnana, of the subtle and  ""boundless'"" elements 
whose share in the nether conglomerate of nama-rüpa 
represents the component nama. The dhyanic - i.e. 
yogic — path, effectuating the ascension from nàma-rüpa- 
existence to Nirvana, consequently belongs to this arüpa- 
sphere. Now, as it need hardly be recalled, in the 
dogmatic construction introduced in a number of Suttas 
the series of dhyàna-planes, ranging from the upper 
limit of the kamaloke to the bhavagra, consists of two 
sets, assigned respectively to the rüpadhaàtu (Joka, 
avacára) and to the arüpyadhàtu. Both this composite 
arrangement of the dhyana-series— whose secondary 
character is even externally obvious in the different 
formulations of the two sets -and the corresponding 
construction of three cosmic spheres under a tetradic 
schema of reality appear to be the result of a doctrinal 
revision of originally simpler data. Several ancient 


Pali texts (liv. 51, 73; Suttanip. 755-6; DN.. 
13 
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Samgiti-Buttanta, 10. xiv) bear witness to the existence 
of a primitive scheme in which two contingent dhatus, 
rapadhatu and arüpadhàtu, were opposed to the third, 
transcendent, nirodha-dhatu. Prof. PRzvLuski is there- 
fore right in stating that kamadhatu has been added 
later on to the originally triadic scheme rüpadhatu — 
arüpadhatu — nirodhadhàtu, to make up a series of four'. 
But I think he is less right in supposing that this reform 
of the cosmological conceptions was brought about by an 
adaptation of the dhatu-arrangement to the four degrees 
of dhyana. In fact, the four dhyànas are never brought 
together with the four dhatus; quite on the contrary, all 
the four dhyanas are located in one dhatu (in the rüpa- 
dhatu according to the canonical doctrine, while in the 
primitive doctrine with its three-dhàtu scheme they must 
have pertained to the arüpa-dhàtu), and so is the second 
superadded tetrad of the sarnapattis. That original triad- 
ic classification of reality is therefore not amenable to 
the ancient trailokya-scheme’, but must have been 
based on another criterion, which appears to have been 
the ideology of nàma-rüpa. Rapadhaétu was thus origin- 
ally the sphere of psycho-physiological existence in 
nama and rapa, arüpadhatu the sphere of merely 
psychical existence as nama alone (= dharma), the non- 
physiological body (the amürta rapa in the wording of the 
BAU) being constituted by the unsensuous mind-element, 
while from the nirodha(=nirvana)-dhatu both rapa and 
nama, as differentiated reality, are absent. The later 


' Bouddhisme et Upanishad, BEFEO, 1932, p. 159. 

' Ewer since the oldest specimens of the cosmogonic 
speculations based on the three-world scheme, the brahman's 
“own” transcendent existence is clearly separated from the 
trailokya and distinguished from the ancient svargaloka. 
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extension of the dhatu-set saddled dogmatic exegesis with 
the difficult task of explaining the difference between 
kamaloka and rupaloka. This was done by assuming 
that in the rapadhatu only the three inferior senses are 
absent; whereas in the àarüpya only mind (manas = 
vijnana) is left. The Abhidharmakosa (VIII, 9) never- 
theless admits that in the rüpadhyanas there is no function 
of the senses. The Kathàvatthu (KV.: VIII, 7) records 
the opinion of several schools (according to the comy. : 
the Andhakas and the Sammitiyas) "that in the rüpa- 
sphere the individual has all the six senses. The same 
Andhakas and Sammitiyas held that there is even desire 
in the rüpa-sphere (XIV, 7). They evidently still held 
on to the primitive conception of the rüpa-loka as the 
nether sphere of sensuous life. To these "''heretics'', 
who simply had not accepted the later dogmatic revision, 
the KV. even attributes the downright assertion that rüpa- 
dhatu is the material sphere, while arüpadhàtu is the 
immaterial one (VIII, 5, 6). In the fact that the second 
of the three original dhatus was essentially conceived as 
the sphere of dhyana we find an obvious explanation of 
the choice of the term denoting the lowest dhatu in the 
tetradic list. The formula describing the attainment of 
the first dhyana— and eo ipso the elevation to the 
dhyànic sphere — mentions, to begin with, the separation 
from kamas (vivicc'eva kamehi). This suggested the 
designation of the lowest worldly sphere thereby relin- 
quished as kāmaloka or ' dhàtu, its older name (see 
above, pp. 60, 97f.) being now referred to the imme- 
diately superior dhyana-sphere. 


^. Lhs Vijfiaptimátratasiddhi (see Siddhi. p. 192) shares 
this view of Pali dogmatics (e.g. Visuddhimagga, p. 198f.). 
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When the two sets of dhyanas were superposed, one 


was assigned to the rüpaloka, the other to the àrüpya. 


This brings about the erroneous appearance that the 
dhyana-way to Nirvana must needs lead through the 
arüpya-dhyànas. Traces of ancient data bear witness 
to the contrary. If we refer to the Mahaparinibbana- 
sutta, we see that the Buddha's last dhyanic ascension, 
that of his passing to Nirvana, comprises only the four 
dhyànas'. In the basic narrative of the Bodhi, recording 
the first realization of Nirvana, the four dhyanas play the 
leading part, while the arGpyas do not occur at all.* 


lf the original climax of the spheres of exis- 
tence was rupadhatu, arüpadhatu, nirvanadhatu, it is 
clear that the '""wav'' as realized in the four dhyanas 
must have belonged to the original arüpa-sphere, whose 
secondary qualification as rüpaloka was due to the later 
dogmatical collocation of the sarnàápatti-series above the 
ftour-dhvàna-series."' 


Ihe new dogmatic arrangements have been at work on 
this text too, but they were hindered by the tradition concern- 
ing Gotama s last instants, which seems to have been too 
definitely fixed to be liable to such radical adaptations. The 
actual moment of the Parinirvana being inseparable from the 
culmination of the fourth dhyana, the new ‘complete’ dhyana- 
series was inserted as the last phase but one (DN. II. I55ff.). 

' Cf. MN. 1. pp. 21ff.; 117; 2476.; HQH. 93. The famous 
episode of the Bodhisattva s apprenticeship (l, pp. 163f6f.; 240) 
even shows that akincannayatana and necasaünanasannagyatana, 
which in the scheme of the aárüpyas are counted as the two 
higher samápattis, were, at the period to which the legend 
belongs, definitely considered as not conducive to bodhi. 

* Consequently, difficulties and disputes arose as to 
which dhyānic stage held the key of the nirodhasamapatti, 
located at the summit of the cosmic edifice (bhavdgra). The 





DHYANAS AND PHALAS 101 


According to a theory recorded already in the DN. 
(lll, p. 131£.). the four stages of deliverance are the 
"fruits" of the four dhyànas. This looks very much 
like an artificial construction for the purpose of enforc- 
ing by an old and current notion the dogmatic thesis 
of the four degrees of the holy career. (Had the dhyamic 
path not been considered of old as the very Way of eman- 
cipation — in fact it was the Founder's way to bodhi—, 
such an attempt could not have had any raison d'étre.) 
But the terms designating the four phalas do not form 
a homogeneous series: only the two middle terms are 


lexically connected. "Ihe dogma of the four degrees 
as subsequent stages does not seem to have been 
firmly established at any early date; it is not even 


Mahasamghikas assigned it to the fourth (‘rapa -)dhyana; 
Vasubandhu adheres to the dogmatic opinion assigning it to the 
fourth árüpya, on the ground that the sütras describing the nine 
samàpattis represent them as successive attainments — which 
implies that one cannot reach the bhavagra without first passing 
through the arüpyas (AK. Il, 44d, p. 210). As the opponents 
of this thesis probably could quote canonic texts to prove their 
opinion as well, the difficulty was disposed of by assuming two 
nirodhas of the cittacaittas, one of which is realized on the basis 
of the fourth dhyana (asamjnisamapatti) - but practised only by 
the prthagjanas, not by the àáryas -, while the other (nirodha- 
samapatti)— practised by the ¿ruas only- is realized on the 
basis ‘of the nmaicasamjnünüásamjnaügyatana, the fourth árüpya 
(AK. Il, 41-43, pp. 200-204). Still, another serious difhculty is 
caused by the tradition concerning Gotama' s Enlighten- 
ment, in which the higher samaApattis have no part. This 
difficulty is obviated by the assertion that in the case of the 
Buddha deliverance is produced quite as if he had realized 
beforchand the nirodhasamdpatti, for he has the power of 
realizing it whenever he likes (44ab, p. 205). The factitious- 
ness of such compromising solutions is obvious. 
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so in the AK., which plainly admits that besides the 
anupairvaka-way of winning the fruits there is also the 
possibility of directly attaining the higher degrees 
(cf. AK. Il, l6cd, LA VALLEE, p. 134ff.). The Maha- 
samghikas seem to have admitted only two stages, 
as the relevant point of their doctrine recorded in Vasu- 
mitra's treatise (35) mentions only the anagamin and 
the arhat. Moreover, some traces in the extant termino- 
logy suggest that the condition of anagamin (= anavatti- 
dhamma) was originally considered as the only inter- 
mediate stage, extending from the entrance upon the 
Way to its consummation in arhatship, and that the pro- 
gression realized in this condition was represented by 
the dhyanic ascension. The AK.-bhasya mentions the 
fact that the quality of the anagamin was developed in 
the anagamya (ibid., p. 136), i.e. in the state of psychic 
concentration introductory to the first dhyana. Now the 
srofaüápanna, the disciple having reached only the first 
of the four fruits according to the canonical classifica- 
tion, is also given the very ancient title of avinipata- 
dhamma, he whose quality it is not to fall away any 
more” (evidently from the degree attained’). This is 
scarcely in accordance with the dogmatic tenet that he is 
hable to be reborn up to seven times as prthagjana. Inthe 
structural representation, which, as we are constantly 


r Dogmatic exegesis explains avinipadtadhamma as "'not 
liable to be reborn in hell, for the possibility of "falling off 
again’ to the prthagjana stage is now considered inherent to 
the quality of the srota&ápanna, thus distinguishing him from 
the andvattidhamma or anügámin. But originally the two 
terms seem to have been equivalent, denoting the same quality 
as viewed (a) from the stage attained ('not to fall away any 
more''), (b) from he plane thereby abandoned ("not to return 
any more to this loka’’), 








AGAMIN, ANAGAMIN, ARHAT 103 


led to state, is inseparably connected with the soterio- 
logical schemes of Buddhist thought, it is even less 
conceivable how the avinipatadhamma, unwaveringly 
bent on the upward way, should return downwards, to 
a lower condition, over and over again. This discordant 
notion is evidently brought about by the attempt at 
establishing a gradation of inferior values or attainments 
with regard to the quality of anagamin ranked as third 
degree. The queer notion of the sakrdagamin seems also 
to be an effect of this artificial construction. It has prob- 
ably been substituted to the simpler notion of the 
agamin, “‘one who is still liable to return™’, applied to 
the disciple who has not yet definitely entered upon “‘the 
way of no return'', into the upward "'current of the 
Dhamma''. This agamin must thus have been primi- 
tively inferior to the srofaapanna. The Nikayas still re- 
cord such an initial degree previous to the srotaapatti : 
it is the condition of one who has gone for $arana in 
Buddha, Dharma and Samgha on solemnly proclaiming 
that ``the Teacher has revealed the Dharma as if by turn- 
ing upwards that which had been turned upside down, 
unveiling what had been veiled, showing the way to one 
who was astray, bringing a light into darkness’. Asl 
have elsewhere tried to show in detail', also by a com- 
parison with the analogous Upanishadic records, this 
$aranágati (saranagamana) — not quite adequately render- 
ed by the phrase ''taking refuge'' — means a "making 
for'"' the domain or sphere represented by Buddha, Dhar- 
ma and Samgha, and this act was primitively conceived 
as an act of updsana, i.e. a process of psychic concentra- 
tion on the object with which one wants to get ultimately 


' See [ll Mito Psicologico, pp. 354f. 
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: the accomplishment of this process is the 
| of that sphere, i.e. the entrance into the 
n, the starting on the Way proper". According to 
the — logic of this structure, the Stream-winner 
does not turn away any more, he is an anagamin. One 
is liable to fall away only as long as one has not yet 
accomplished that decisive step of the ‘‘entrance’”. 
The original scheme of the holy career seems thus to 
have been: l. saranam gata (= upāsaka = agarnin), 
2.  srotaüápanna (= avinipatadhamma=anagamin), 3. 
arhat (=buddha, as the sroftaüápanna is sambodhi- 
parayana). The initial or lower upasana' directed to 
the essence of the saving Doctrine, to its personification 
in the immanent personality of the Buddha as Teacher 
and to its manifestation in the cumulative body of the 
Samgha, is developed in the psychic process called 
anagamya and fulhlled in the attainment of the first 
dhyana by which the Stream or Way is entered upon” ; 
while the higher upasana, focussed on Nirvana as the 
transcendent reality of Dharma, is realized in the elimi- 
native progression of the dhyàünas culminating in 
Nirvāna’. (Several ancient texts bear witness to the 
conception that in and with the upekkhdsatiparisuddhi of 
the fourth dhyana the “‘annihilation of the ásavas'' and 
the andsava cetovimutti pannavimutti is fulfilled, cf. e.g. 


MN. 1, p. 357). 






” On upaGsana see Il Mito Psicologico, passim, Index s.v. 
and the article Upasana and Upanisad in RO. XIII, 1937. 

| Soto- maggo, cf. SN. V, p. 347, etc. 

U Cf. the tenet of the — — (20) and of the 
Mahāśāsakas (10) (WALLESER, op. cit., pp. 83, 86): "the 
srotaápanna has attained dhyana.” 

3 See Il Mito Psicologico, pp. 285, 2884. 
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The amplification of the phala-series was brought 
about by cumulating two dyads of originally equivalent 
terms (such expedients are facilitated by the habit, often 
to be observed in the Sutta-texts on dogmatics, of classify- 
ing different terms as different data). The introductory 
degree of the first dyad (sraddhanusarin = $aranam gata) 
was left at its natural place, whereas its counterpart in 
the second dyad came to be placed above the srota- 
àpanna though below the counterpart of the latter: some 
logic was brought into the new tetradic scheme by inter- 
preting the Ggadmin as a sakrdàgamin and the srota- 
Gpanna as an aGgamin up to seven times. 


The fundamental characteristics of the anagamin are 
styled as follows in the coined phrase recurrent in the 
Pali Suttas : opapatiko tattha-parinibbayi anavattidhammo 
tasma@ loka: ''his is spontaneous birth and even there 
(i.e. in the sphere in which he is thus born) he obtains 
full nirvana, his character is, never to return any more to 
this world''*. The opapátika (aupapaduka) beings have 
no physical bodies ; they have only *mind-framed' (mano- 
maga) bodies. This implies that they belong to an 
intermediate sphere. But to which of the two? The late 
dogmatic classification of the category of the anagamins 
ranges some of them in the rüpadhátu, others in the 
arüpya. But in the Pali Canon there are still traces of 
the fact that the manomaya-existence of the anagamin 
had been once located in the arüpya-sphere. This opi- 
nion is held by Udayin, the contradictor of Sariputra, 
who is of course severely rebuked for his error. The 
story, which has no intrinsic connection with the Sutta 


"7 The notion conveyed by the term andvattidhamma (cf. 


also n.,) is rendered by the later epithet pariurttajanman. 


14 e 
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in which it occurs (AN. Ill, p. 192), has obviously been 
inserted to furnish a canonical proof against the asserters 
of the older, pre-dogmatic tenet. There seems to have 
been a good deal of disagreement between the schools 
as regards the sphere to which belong 'mind-framed' 
beings. The Sarvastivadins range them in the rüpa- 
dhatu, the Sautrantikas in the ripadhatu and the 
arüpyadhàtu, the opinion represented by Udayin in the 
áàrüpyadhatu''. These difficulties are a consequence of 


~~ the canonical arrangement discussed above; it is fairly 


clear that they are due to the assumption of two inter- 
mediate spheres. The faculty of "producing" or 
"deriving" the manomaya-body is an iddhi mastered 
in dhyana. Like the dhyanic process itself, with which 
it is closely connected, and in which — as we shall see 
further on — it is realized, the manomayakdaya has been 
nominally shifted from the original arüpa-dhàtu to the 
canonical rūpadhātu. 


As it is exempt from the elementary rüpa, the 
manomaya personality of the anAgamin evidently consists 
of the four psychic skandhas only'*. Nama and rapa can 
no more be distinguished in it. |t is pure nama, i.e. 
dharma. 


" Cf. AK. Il, loc. cit., p. 209 and n. 3 

"5 These skandhas however, as we shall see later on, 
have a functional value different from that which they have 
when they are liable, or when they tend, to connection with 


rüpa. 
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VIII 


Even the AK. (III, 28b, 30a) still brings together 
the ancient Buddhist notion of nama-rüpa and the five. 
skandha-series, thus taking up an equation familiar to 
the Nikayas, especially to the SN., where however the 
binomium appears in the synonymous formulation 
savinnanako kayo (Ill, p. 72, 80f.. 136, etc.). On the 
other hand, according to the Abhidharma-classifica- 
tion pointed out by Prof. ScHAYER, in which, as we 
have seen above, the term dharma is used as a synonym 
of nama, ''the dharma-adyatana and the dharma-dhatu 
contain..., according to Vasubandhu's definition, the 
vedana, the samjhna, the samskaras, the avijnapti and 
the asamskrtas, and according to the Dhammasangani 
the same items without the avijfapti and the asamskrtas'' 
(PCB., p. 126-7). The classification of the Pali-treatise 


is obviously the older of the two: avijfiapti and asams- 


' In the Sammaditthisutta (MN. I, p. 53) the binomium — 
in its usual formulation nümarüpam —is explained from both 
the microcosmic and the macrocosmic points of view simul- 
taneously: rapa is described as "the four elements and the body 
(which arises) in dependence on them" (cattdri ca mahabha- 
tani catuññañ ca mahübhütanam upādāya rüpam, idam vuccat' 
abuso rüpam), whereas under the heading nāma five items of 
psychic activity are classified: wedand, safifid, cetand, phasso, 

. manasikaáro. cetana is the synonym with which the sankhdra- 
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krtas have been added later on, Upon the score of the 
above evidence that dharma — nama is originally syn- 
onymous with vijñāna, we are faced with the conclusion 
that, in the underlying conception, the dyad nàma-rüpa 
and the five-skandha-series were not independent from 
each other, as the first part of the binomium, vijhana, 
contains the other three skandhas, which thus appear to 
have been originally only three aspects of the vijhana- 
element. Are we justified in assuming that the four 
psychic skandhas developed out of a single nama- or 
vijnana-skandha> We have been able to observe an 
analogous evolution in the history of Upanishadic 
thought: out of the vijhana-atman (the arüpa or amarta 
aspect of brahman), the unsensous part of human perso- 
nality, characterized in the ChU (III, 14) as manomayah 
pranasarira...akàasa( = vijnana)atma, the Taittiriya-doctrine 
evolves three koSas or concentric bodies of the inner 
atman : the pranamaya, the manomaya and the vijriana- 
maya body. There are still traces in the Pali Canon 
of such a primitive binomial stage of the skandha- 
theory, as e.g. the subdivision of the nàmarüpa into a 
namakaya and a rūpakāya in the Maha-Nidana-Suttanta 
(DN. Il, p. 62), and the ancient conception of the 


khhandha is currently explained, and manasikdro is doubtless 
a synonymous designation of the vinnanakkhandha. The 
item phasso, which occurs in the paticcasamuppada-formula 
as designation of the moment of contact between the indivi- 
dual process and the outer world, is obviously inserted to set 
forth the simultaneous classification of the ajjhattam and the 
bahiddhà nama. 

* See above, Ch. V, n.;. 

> Cf. Nettip. p. 41: rapakayo rüpakkhandho namakdayo 
caltüro arüpino khandha. 





KAYAS AND DHATUS. AMRTA-KAYA | 09 


manomayakaya as evidenced in texts concerning iddhi: 
the manomayakaya is a subtle body hidden within the 
gross rüpa ''like a blade of grass in its sheath or a 
sword in its scabbard or a snake in its slough'' and can 
be extracted from it by means of dhyanic training. 
There is no doubt that this manormmayakaya is the nama- 
kaya of the Maha-Nidana-Suttanta. 


The ancient conception of the two contingent kayas, 
rupakaya and nama(=manomaya=aripa)kaya, is con- 


nected with the ancient three-dhatu-scheme. The rapa— 


kaya belongs to the ancient rapadhatu, the world of sense. 
The dhyanic production (abhi-nir-ma) of the unsensous 
mind-body or its extraction from the sensuous one is at the 
same time an elevation to the intermediary arüpa-sphere, 
to the sphere of the Doctrine, which is then ""bodily"' per- 
ceived (dhammam kayena passati, Dhp. 259). Those 
who do not linger in this sphere but proceed upwards to 
the transcendent nirodha-dhatu, thereby relinquishing 
mortality, must needs give up also the second body. 
Now two of the texts relating to the three-dhatu-scheme 
(Itiv., st. 51, p. 45f.; st. 73, p. 62)' mention yet another 
body, in connection with the transcendent amría-dhàtu. 
This is the body with which the Truly Awakened One 
has experienced (lit. : touched) the Immortal Sphere, the 
Nirvana free from upadhis, which is the object of his 
preaching (p. 46) and to which he shows the Way. The 
disciple who follows him on this Way becomes a kaya- 
sakkhi as soon as he crosses the threshold of nirodha ; in 
fact he "touches the supreme sambodhi'' (Itiv. 79, 47, 


* These stanzas occurring twice in the uv. look very 


ancient, and probably belonged to the primitive stock of 
Sayings. 
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34). The Nikaya-evidence concerning the kàyasakkhi is 
rather scanty, but, inspite of the effort employed in 
htting it into the frame of the later system (also by 
means of co-ordinations with other two [AN. I, p. 1 18ff.], 
six [MN. I, p. 477ff., etc.]. or nine [AN. V, p. 23] 
kinds of puggalas : but the differentiation of these types 
is far from being fixed or neatly defined), the original 
conception is stil quite evident: the kayasakkhi, 
characterized by the dominant faculty of samādhi 


_ AN. l, p. 119), "abides'' in the successive vimokkha- 


stages by "touching them bodily" (MN. I, p. 478; cf. 
p. 33), i.e. he experiences them by means of successive 
bodies conformable to their spheres. The fundamental 
text, AN. IV, p. 451f., specifies the technical meaning 
of the term by maintaining that throughout the stages 
of the dhyànas the term kdyasakkhi is applied only 
pariyayena, whereas the bhikkhu is called nippariyayena 
a kàyasakkhi only upon reaching the limitary stage of 
sarnfiavedayitanirodha. This agrees with the explicit 
information that can be drawn from the AK. : the condi- 
tion of kaéyasaksin is attained by realizing the nirodha- 
samapatti (Vl, 63 a-c, 43c, pp. 274, 223f.). The for- 
mulation is very explicit: nirodhalabhy anaégami 
kayasaéksi. 

As reaching the niredha was origmally tantamount to 
arhatship, the AN. (IV, p. 452) congruously presents the 
perfect kayasakkhi as an arhat (pafifidya c'assa disva 


* Such a view is also in accordance with the Puggala- 


pafifiatti, p. 14— where however, by a secondary and highly 
artificial limitation (paffdya c'assa disud ckacce savā 
parikkhiná honti; id. MN. 1. p. 478). he is distinguished from 
the arhat. 
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üsava parikkhina honti) On the ground of the above evi- 
dence on "bodily experiencing'' the nirodha- or amrta- 
dhàütu. the origin of the conception of the kayasaksin 
appears fairly clear: a kayasaksin was a saint who had 
realized and witnessed the Nirvana bodily, i.e. by 
means of a body conformable to the transcendent 
nirodha-dhatu. Even so late a work as the AK.- 
Vyakhya (ad VI, 43cd) in accordance with the Bhasya 
still records the tenet that there is “‘acquisition of a 
body conformable to nirodha'' (fadanukülas$rayaprapticz 
kayena sáksátkaranam...kayasragotpatteh'). As, accord- 
ing to the notion of those ancient texts, the nirodha- or 
amrta-dhatu is reached by transcending the second or 
arüpa-sphere, the body of the kayasaksin must have 
been originally conceived as a third body, different from 
the rüpa- and nama(=ariipa)-bodies and consubstan- 
tial with the Buddha's amrta-body. This conclusion is 
anything but surprising if we consider that in the 
ancient texts the title buddha and even sammdsam- 
buddha was frequently bestowed upon the Buddha's 
followers having reached perfection, as the primitive 
career of the disciple was a career of Imitation: a yogic, 
dhyànic career like that of Gotama'. As the Hinayanic 
development of Buddhism went the  ''negativistic'' 
way, reducing the ideal of perfection to a goal of mere 
elimination of contingency, it is obvious why no direct 
mention of the saint's amrta-kàya is left in the Canon 
and why in the exegetic scriptures the kdyasaksin is arti- 
ficially distinguished from the arhat. 


^ YaSomitra, ed. W'OGIHARA, p. 566. 
r Ibid., cf. AK.. LA VALLEE, VI; p. 224. n. l. 


* For details see II Mito Psicologico nell'India Antica, 
pp. 353f. 





112. .. MARGA-BODY AND NIRVANA-BODY 
* 


That the modality of the attainment of Nirwana was 
. . once represented as the realization of a nirvanic body, 
can still be read between the- lines of the controversy 
reported AK. Il, 55d, where the Sautrantika opposes the 
Sarvastivadin’s view of Nirvana. The Nirvana being 
no ''thing'', but mere cessation, it cannot be attained. 
But how, then, are the Sütra-passages about winning Nir- 
vana-in-life to be explained? According to the Sautran- 
tika's explanation, they only mean that "by the posses- 
-»on of the Way the bhiksu has won a new üàéfraya 
contrary to the klesas and to rebirth'"". That is to say: 
he has not won any actual Nirvána, but only the condi- 
tion and potentiality of utter cessation at death — this 
potentiality consisting in the marga-body. Such a way 
of arguing (which may be an old piece of the Sautran- 
tikas’ traditional  Sütra-interpretation) implicitly pre- 
supposes the opponent's assertion that the attainment of 
Nirvana as concrete reality means winning a body 
conformable to it (analogous to the káyasáksin's body 
alluded to in the Bhàsya ad VI, 43c-d) Why else 
should one expressly state that only the marga-body can 
be won, there being no "'real'" Nirvana (and conse- 
quently no Nirvana-body) > 
Another piece of evidence concerning this archaic 
notion is provided by Samghabhadra's polemics against 
the Daàrstantikas'. According to the latters' teaching, 
the body produced by avidyà perishes in the attainment 
of arhatship, and a vidvàa-body, constituted by the 
bodhyangas, takes its place. This body is not bhava 
and transcends the trailokya. 


"^ See La VALLEE, Mélanges Chinois et Bouddhiques, I, 
1931-32, pp. 120f. (Samghabhadra's Nyàay&nusara, p. 331, col. 
2-3). 
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Can the Nirvana-body be “‘extracted"’ from the" 
arüpa( = manomaya)-body in the same way as the latter 
is ``extracted`" from the rüpa-kaya —in other terms: is 
it already somehow inherent in the contingent conscious- 
ness-body> A statement to this effect would contrast 
with the fundamental tenet of anatman, of the non- 
immanence of amrta-reality in contingency. Still, the 
doctrine of the prabhdsvara citta (cf. AN. lI, p. 10)— 
which seems to be a remnant from the archaic period 
and sounds almost heretical in view of the established... 
dogma —in a way points to this issue. But only the 
Mahàsamghikas' version renders it decidedly heretical, by 
considering the prabhüsvara citta as adi$uddha. As ex- 
pounded in the AN., this doctrine does not necessarily 
imply the actual presence of the radiant Nirvana-con- 
sciousness in the contingent defiled one, but implies only 
its potential inherence in the samma panihita citta bent 
on the realization of Nirvana. Likewise the manomaya- 
kaya, though inherent as namakaya in contingent per- 
sonality, must be ''produced'' in dhyana in order to step 
forth in its proper nature: it is coessential with the 
samma panihita citta, with the consciousness reversed by 


dhyàna-attainment from its contingent ""downward"' 
direction (as miccha panihita citta) and bent on the up- 
ward course. This manomayakaya is doubtless the 


"body'' with which the meditator experiences sukha in 
the first three dhyanas (explicitly mentioned in the 
formula relating to the third dhyana). In the fourth 
dhyana this sukha ceases along with all the other poss- 
ible functions of manas : the manomayakaya is transcend- 
ed. In this dhyana, according to the primitive concep- 
tion evidenced by the archaic account of the Buddha's 
passing away (above, p. 100) as well as by ancient texts 
relating to the typical career (cf. MN. I, p. 357; AN. IV, 


15 
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p. 454) “the transition to Nirvana is realized. The 
manomayakáya is stripped off and, on crossing the 
threshold of nirodha, the amata-kāya is obtained. 
According to the dominant orthodox point of view there is 
no entity crossing this threshold ; according to the point 
of view conveyed by the ancient gàthàs, in that instant 
the dynamic viññāna ''ceases'' and is thereby trans- 
substantiated into the radiant amata-vinnana. Thus the 
manomayakaya, the personality consubstantial with the 

. jntermediary psychic (arüpa) sphere, is actualized at the 

outset of the dhyanic path by transcending. the rüpakaya, 

and at the culminating point of this path, at the limit of 
contingent reality, it gives way to the transcendent kaya. 


To these three kayas there correspond three cakkhus 
(cf. Itiv. 61) by which they are respectively “‘seen’’. While 
the rüpa-personalitv is seen by the mamsacakkhu, the 
manomayakaya, invisible to the latter, is perceived only 
by the dibbacakkhu, which is produced by dhyanic iddhi. 
(This is why the divuacaksus is also able to perceive the 
antarabhava, which is manomaya —see AK. Ill, 14ab 
and 40c-41la — ; it is evidently ""produced'' along with the 
manomayakaya. It is also called dhammacakkhu, the 
eve seeing the Doctrine"). Above the dibbacakkhu our 
Itivuttaka-text places the "'highest' (anuttara) pafifia- 
cakkhu: while the mamsacakkhu is consubstantial 
with (the sphere of the Truth of) the Origin (of duhkha) 
(i.e. with the contingent avijja-tanhàa-sphere), the sphere 
of the dibbacakkhu is the Way; but when the pafifia- 
cakkhu is obtained, all dukkhas are left behind —i.e., 


'" The dhammacakkhupatilabha is closely connected 
with the dhammdabhisamaya (SN. H, pp. 134, 138), as has 
been noted by Geicer, Pali Dhamma, p. 71f. 
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Nibbana is reached. This '"'eye'' conformable to the 
perception of Nirvana is represented in dogmatics by 
ajfiatavindriya (see AK. Il, 4)'', coincident with arhat- 
ship" and realizing the ''fruition" of Nirvana (ll, 6). 
The three stages of the upward Way to Nirvana, 
originally identical with the Way to Enlightenment, 
were thus marked by the three kāyas and the three 
cakkhus, of which the first corresponded to the contin- 
gent nàmarüpa-sphere, the second corresponded to the 
intermediate sphere of sheer nama and was an expones*— 
of samadhi, the third corresponded to the transcendent 
amrta-sphere and was an exponent of prajna. These 
three stages of the ascension realized by means of the 
Dharma were also represented as three dhammakkhan- 
dhas (or ariyakkhandhas): sila, samadhi and pañña 
(DN. I, p. 2068.) by virtue of which the bhikkhu 
transcends the realm of Mara (ltiv. 59). This ancient 
arrangement of the argaskandhas in a climax of three 
successive attainments appears to be a counterpart for- 
mulation of the ancient triadic climax representing the 
arya's career: fraddhanusarin, anagamin, arhat. The 
prajfid-stage, like the prajra-caksus and the nirodha- 
kaya, is realized in the transcendent amrta-sphere’’, 
while the stage of samādhi along with the divyacaksus 
corresponds to the intermediate sphere where the up- 
ward way is effectuated by the anagamin, the srotaa- 
panna, by means of dhyàna, i.e. samadhi (the samadhi- 


" Lloc. cit., vol. l. p. 109. 

13. bd. p. 112. 

'" / Prajiüküya seems to have been an older name of the 
transcendent Dharmakaya: cf. Astasühasrika Prajnapáüramità, 
94. |l. It is the prajüáskandha or vimuktikaya, see below, 
p. 126. 





ARYASKANDHAS AND PHALAS 


- kkhandhá consists in the four dhyanas, cf. DN. 1, 
p. 207f.). sila pertains to the nether nàmarüpa-sphere 
and is regularly considered as preparatory to samddhi. 
From the treatise expounding the subsequent stages of the 
bhikkhu's career, a text of frequent occurrence in the 
Nikayas (especially in the DN.)", it clearly appears that 
Sila, consisting in preliminary discipline of body-and- 
mind, is the introductory stage, forming the basis whereon 
the dhyànic exercise is undertaken. We often meet with 





— be statement (cf. DN. Ill, p. 227; SN. Il, p. 68f.; V, 


p. 362f. ; AN. Ill, p. 12; IV, p. 405) that the possession 
of all the silas is required for sotapatti. “This is a trace of 
the fact that originally srotaapatti was the passage to the 
second stage, from the preliminary stage of sila to the 
stage of dhyànic sublimation properly constituting the 
Way, whose actual condition however is the realization 
of samadhi in piti — pamujja — passaddhi (cf. DN. Il, 
p. 73). Buddhaghosa, who deals with a scheme of four 
phalas, is obliged to make of sila the characteristic of the 
first two degrees, sotàpattiphala and sakadagamiphala, 
in plain disagreement with the Suttas, according to which 
these stages imply attainments much higher than 2 
of sila. The rest of his classification meets with no 
culty, being i in agreement with the ancient scheme, wh 
samadhi is the characteristic of the anagami-stage and 
panna that of arhatship. 


When the third cosmic dhàtu was added to the ori- 
ginal two, an additional class of bodies was required to 
represent the form of existence in the new àrüpyadhatu : 
it was designed as arüpi safifiamayo atta-patilabho and 
opposed to the first two, olariko  atta-patilabho and 
manomayo atta-patilabho. |n consequence, the mano- 





"^ See Í, p. 61ff., etc.; also MN. I, p. 187. 
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SAMJNA-KAYA UU . 
mayakaya was now characterized as rüpi, not however 
in the sense of its being built up of gross elements — as 
opposed to the audarika, it is evidently süksrna — but in 
the sense of its pertinence to the rüpa-loka. Now 
samjña is the name of the third skandha". The compari- 
son of the Potthapada-Sutta (DN. 1, p. 48-49) shows 
that the relation of this third body to the manomaya body 
was conceived as quite analogous to the relation be- 
tween the latter and the olarika body; namely as in- 
herence in posse and exclusion in esse'. The actualize—— 
tion of this third kaya takes place in the highest cosmic 
sphere. Thus we may observe in Buddhist thought the 
same typical correlation between inward progression 


and upward progression which we already observed in 
Upanishadic thought. 


The samjfa-kaya is obtained by passing on from 
the rüpa-sphere to the àrüpya-sphere in the third 
vimoksa, which in dogmatics is held to correspond to 
the fourth dhyana. In the formula of this vimoksa we 
meet again with the phrase kayena saksatkrtva. As an 
explanation of this phrase the AKBh. remarks that these 
two vimoksas (3 and 2) are ''settled'' on the end-planes 

2 Am dhatus’*. This implies a definite statement of the 


n that the passage from one dhatu to another imme- 








$ 


r5 


It may be noted by the way that at SN, Ill, p. 144 
attabhüvapatilabha is obviously treated as a synonym of 
khandha. 

iw The Sutta insists on the notion that only one of the 
three atta-patilabhas can be actual at a time. They are like 
milk, curds and butter. Vide this current simile as applied 
in Svet.U I. l6: butter is "contained" in milk, but becomes 
actual only by churning. 

'" AK. VIII, La VALLEE, p. 21/0f. 


"^ 
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‘diately ‘superior coincides with the acquisition of 
another kaya. In fact the second vimoksa is described 
as a condition in which the perception of rüpa is coupled 
with the absence of rüpa in the perceiver: this immate- 
rial essence perceiving sensuous impressions is undoubt- 
edly the essence of vedanà or sensation, The body of 
the second vimoksa is the vedanakàya corresponding to 
the new rüpadhatu; it is identified with the manomaya- 
kaya of the old arüpadhaàtu (the sphere of the dhyanas), 


--.sansformed, with the required modifications, into the 


new rüpadhatu, second of the four. The passage from 
the manomayakaya = vedanakaya to the samjnakaya is 
evidently conceived as an elimination even of the sen- 
sation-vestige of rüpa. The nirodha-body, as we have 
already seen, is attained by the kayasakkhi in satinave- 
dayitanirodha, that is to say in the eighth vimoksa, by 
the elimination of samjna also (or more exactly of that 
samjna which is connected with the effects of sensa- 
tions). The criterion which determines the conception of 
this final sublimation being the same as in the previous 
cases, it is clear that the relation between the third and 
the fourth kaya was conceived as analogous to that exist- 
ing between each consecutive two of the three contingent 
kayas. The nirodha-body, uppermost in actualization, 
is innermost in potentiality. 

The experience "bodily witnessed'' by the samjña- 
kaya in the third vimoksa is shortly featured as subham 
ti. This phrase can be explained by comparing the 
scheme of the vimokkhas with that of the satipatthanas, 
"stages of awareness'', which begins with the contem- 
plation of asubha. The aim of this initial contem- 
plation on the body as ''foul'", guided by its juxta- 
position with a corpse, is evidently to sever the 
attachment of the mind to the sensuous body, in 
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which the contemplator still abides. Next comes in 
the series of satipatthanas the analysis of vedana: 
its aim is evidently analogous, namely to sever 
off the next concentric skandha, the vedana— which, 
after the severance of rapa, is now the body of the con- 
templator. The following satipatthana concerns citta: 
if this is to be referred analogically to the third skandha, 
we must conclude that in the conception underlying the 
vimoksa-scheme citta is equated with samjñā and that 
on the third '"'stage of awareness'' (satipatthana) sanna 
sati or citta is turned on itself. The ''body'' of the con- 
templator now consists of samjha —and so does the 
analysing mind. The kaya of this stage coincides with 
the nama'*. The fourth satipatthana concerns dhamma. 
Under this head are counted the heterogeneous items 
enumerated in the current dhamma-lists: the avaranas, 
the skandhas, the Ayatanas, the bodhyangas and the 
Truths. But as classified with the fourth satipatthana 
most of these items betray themselves as mechanical 
additions by the simple fact that they are implicit in the 
previous items. The category of the skandhas is quite 
obviously redundant in this context, as the entire scheme 
is based on a progressive contemplative elimination of the 
skandhas. The elimination of the ayatanas is implicit in 
that of vedana, and logically already in the third sati- 
patthàna the ayatanas are stripped off. The concentra- 
tion is now so far progressed that the Aavaranas are left 
far behind, and, besides, their absence is implicit in the 
realization of the bojjhangas, which can be easily reco- 
gnized as the abstracted elements of the four rüpadhyanas 


'^ This feature, too, reveals its original identity with the 


dhyanic body which is mano-(citta-, vinnana-)maya. 
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(the entránce into these dhyanas presupposes the aban- 
donment of the Aavaranas or nivaranas, cf. the dhyana- 
formula). The dhamma originally forming the object of 
the fourth satipatthana are thus represented by the last 
two items, the bojjhangas and the Truths, the latter being 
attained, according to the oldest records, upon the con- 
summation of the dhyanas. In other words, these 
dhamma were originally only the pure or anasrava- 
dharmas constituting prajna, the essence of arhatship, 
and also the Buddha-body as contrasted with the skan- 
dhas (see below, p. 126f.). That this was the content 
of the fourth satipatthana is a fact attested by the old 
record of the Sampasadaniya-Suttanta (DN. Ill, p. 104; 
here the satipatthanas are called dassana-sampattis), 
according to which the object of this realization is 
'"man's consciousness as not established either in this 
world or in the higher world'' (i.e. the consciousness of 
arhatship), in contrast with the third satipatthana in 
which consciousness is considered as ''established'' in 
contingency (=the contingent citta of the third sati 
patthana in the classical formulation). The frst 
vimokkha quite clearly corresponds to the first sati- 
patthana: it is the contemplation of sensuous, bodily 
form by him who still abides in this first skandha. The 
second vimokkha, the stage of the vedanakaya, corres- 
ponds to the content of the second satipatthana, namely 
vedana (see above, p. 119). At the third vimokkha-stage, 
characterized by the exclamation *'subharn ti’’, the sphere 
of asubha, namely of the sensuous body and of the sen- 
sation arising from being in contact with it, is eliminated : 
this stage corresponds to the third satipatthana, in which 
the person or body of the contemplator, as well as the 
subject contemplating it, is the citta-kaya or "-skandha. 
The fourth satipatthana is originally a contemplative 
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realization of the dharma- or prajnakaya; after the third 
item of the vimokkhas follow the four arüpadhyànas, 
and the last vimokkha is the nirodhasamapatti of the 
kayasaksin, '"'bodily'" realization of Nirvana, i.e. of the 
transcendent dharma- or prajnakaya. Wimokkhas 1, 2, 
3. B coincide with the four satipatthanas'" in their pri- 
mitive purport. The arapyas as vimoksas 4-7 appear to 
have been inserted into a list to which they did not ori- 
ginally belong. The insertion, due to the secondary 
introduction of the àrüpyas into the schemes of the _ 
soteric path, is likely to have been simultaneous with 
the superimposition of the arüpyas upon the dhyanas, 
and to have been a corollary of the fact that the corres- 
pondence between vimoksas and dhyànas was, at the 
time, already established. But the form of this corres- 
pondence was partly divergent from that assumed in Cano- 
nical dogmatics, and much simpler: the third vimok- 
kha corresponded to the third dhyana; in fact the region 
of the Subhas is located on the plane of the third dhyana. 
The fourth, and last, vimokkha was undoubtedly meant 
to correspond to the fourth dhyana, its prajma- or nirodha- 
kaya being coalescent with the upekkhasatiparisuddh:, the 
anasava cetovimutti pannavimutti (cf. MN. I, pp. 357f.). 
Only the later view of the nirodhasamáàpatti as of an 
attainment subsequent to, and dependent upon, the 
consummation of the arüpadhyanas may have justified 
the severance of this last item of the tetrad from 
the original sequence. 


'" Vasubandhu’'s notion that vimoksas 3 and 8 are achieved 
at the end of two dhitus still contains a trace of the fact that 
they were originally two subsequent stages: vimokkhas |, 2, 3 
in fact visibly correspond to the three contingent dhatus (see 


above, p. !I7f.). 
16 
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The ‘criterion of the early co-ordination of the four 
vimokkhas and of the four satipatthanas with the four 
dhyanas is fairly apparent: the progress of psychologi- 
cal elimination in the latter (cf. above, p. 104) was con- 
sidered as an ideal pattern for the progressive elimination 
of the contingent skandhas by contemplative analysis. 
Thus the pre-Canonical scheme of the vimokkhas, as 
well as that of the satipatthanas, take us back to a period 
when three contingent skandhas or concentric bodies were 

.-assumed ^: rüpakaya, vedanakaya and samjnakaya — 
as encompassing the prajna- or dharmakaya. 

We have already noted that the old tetrad of dhya- 
nas is in itself not unconnected with the kaya-ideology. 
But in the classical description of the dhyànas only one 
kaya is mentioned, in the formula of the third dhyana: 
this kaya experiences the most impalpable form of 
sukha, after vitakka, vicara and piti have quieted down 
(all that remains of the savitakka savicara pitisukha of 
dhyana I, and of the avitakka avicara pitisukha of 
dhyana ll). As observed above, it is the same kaya 
throughout the three dhyànas^', namely the manomaya- 


a 


In fact we have seen (above, pp. 1186.) that the idea 
underlying the scheme of the satipatthanas was that of a 
progressive elimination of three concentric layers of the perso- 
nality (kaya [-—rüpakaya]. vedanakaya and citta- or samjna- 
kaya), giving way to a fourth, obviously conceived as the 
innermost one (the dharma- or prajnakaya). 

?! An expanded description of the dhyanas (see DN. I, 
pp. 73ff., 214f.) mentions in addition to the formula of each 
stage the compenetration, amounting to a full consub- 
stantiation, of "the body" with the relative mental state 
(respectively vivekajena  sukhena, samüadhijena  pitisukhena, 
nippitikena sukhena and parisuddhena cetasa pariyodatena). 
In the case of the third dhyana, the "body'' being already 
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kaya, about which the other Sutta-texts record’ that it is 


mentioned in the basic formula as the subject of the sukha- 
experience, the secondary character of the additional formula 
is particularly obvious. ! 

This express differentiation of peculiar kaya-aspects as 
corresponding to the successive dhyanas is visibly the result 
of a later literary elaboration attempting to translate the tetrad- 
ic construction of the dhyàna-process into a cosmologic 
scheme. The subdivision of the dhyanic sphere into four 
planes or strata requires, in the outlook of the period in que- 
stion, a succession of four corresponding bodies. The attempt 
is however not carried through to the point of positing the 
successive dhyàanic kàaya-aspects as successive kayas: the 
notion that throughout the dhyàana-process the kaya is one 
was obviously too strongly rooted in the tradition to admit of 
such innovations; so the reviser shields himself by reiterating 
imam eva kayam. Moreover, the literary elaboration appears 
to have been carried out in two periods, as can be seen from 
the fact that, contrary to the standing custom of uniformity, 
the phrasing of the sentence appended to the formula of the 
fourth dhyana differs from that of the preceding ones. The 
cause of this anomaly lies in the double genesis of the set of 
additional formulas: the first elaborator must have been still 
aware of the fact that the phrase imam eva kayam could not 
apply to the fourth dhyana, forming, in accordance with the 
original notion, the limit-point at which the nirodha-kaya 
succeeds to the samadhisukha-kaya, The  phraseological 
nucleus of the first three additional formulas is drawn from 
the basic formulas to which they are appended. Not so that 
of the fourth. It is a matter of pure conjecture whether in the 
case of the fourth dhyana the additional formula was originally 
omitted altogether or it contained a reference to the transcen- 
dent kaya. This much only is evident from the extant 
version: that for the purpose of supplementing the fourth 
additional formula the reviser has had recourse to a phraseolo- 
gical nucleus lying outside the range of the dhyanic formulas 
and belonging to the formulas of iddhi and abhinna, usually 
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fashioned or revealed by the iddhi attained in dhyana”. 
In the consummation of the fourth dhyana it gives way 
to the nirvanakaya. 


The fundamental structure underlying the schemes 
of the satipatthanas and vimokkhas is thus the product 
of a period subsequent to that in which the dhyànic 
scheme was established in accordance with a primitive 
conception of two contingent kayas, rüpakaya and 
manomayakaya (namakaya), encompassing the transcen- 


dent kaya as potentially inherent in the second of the 
two. 


Was there an even earlier stage of the structure, 
comprising only three satipatthanas, in conformity with 
this primary scheme? (In later texts [cf. Abhisamaya- 
lamk. VIII, 5; AK. VII, 32d] the threefold smrtyu- 
pasthana is attributed to the Buddha only and interpreted 
as an independent set of attitudes). In the above 
mentioned text of the DN. the composition of the pre- 
existing triad can still be discerned. Here, in fact, the 
first two dassana-sampallis are represented respectively 
by the contemplation on the body as alive and as a corpse 


consecutive to the central item of the dhyànas in the extensive 
descriptions of the holy career. Formally, the reason of the 
expedient is obvious: no such nucleus could be derived from 
the basic formula of the fourth dhyàna, the latter's psychic 


condition being. par excellence, devoid of any definable 
content. 


22) In the Aggaünhna-Suttanta the manomayakayas of the 


primeval beings are characterized as subhatthayino (DN. III, 
p. 84). fubha appears thus to have been originally a character- 
istic inherent to the manomayakaya, the matterless dhyanic 
body. Dogmatic cosmology reserves the 4Subha-characteristic 
to the samjñākāya, which represents the original dhyšnic 


body in the tetradic dhatu-kaya scheme (cf. pp. 120 and 125). 


CENTRAL UBRARY 
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— while in the classical scheme both these satis, along 
with other varieties of the contemplation on the body, 
belong to the first satipatthana ; vedana is not yet intro- 
duced as intermediary item between kaya and citta, but 
the scheme is already planned as a tetrad, and an effort is 
made to fill it in with data belonging to the original 
triad: kaya(-ruüpa), citta, vimukti. 


The evolution of the kàya-series, and of the con- 
nected systems of yogic practices, from the triadic to the 
tetradic scheme was brought about by the extension of the 
dhatu-climax. . This conclusion is verified by the fact 
that the newly introduced kaya was devised in conformity 
with the newly introduced dhatu. The nirodhakaya 
occupies its old position, and so does the sensuous body ; 
the samjnakaya is the older citta- or manomayakaya, the 
consciousness-body mentioned in the formula of the 
third dhyana, now appearing in the third satipatthana 
and in the third vimokkha^" (which however the final 
vimokkha-scheme equates with the fourth dhyana, so as 
to leave room for the arüpyas). It is the second body, 
the vedanakaya, that has been newly added, and whose 
hybrid nature, half-sensuous half-unsensuous, corres- 
ponds to that of the new, half-sensuous, rüpadhatu'^'. 


235 


The juxtaposition of the secondary tetrads of vimokkhas 
and satipatthanas with the original tetrad of the dhyanas did 
not bring in its wake any similar juxtaposition of the latter 
with the tetrad of the kayas, owing to the prepcenderance of 
the kaya-dhatu connexion. In fact the definite location of the 
dhyana-sphere within the dh&atu-structure, remaining essentially | 
unmodified even when this structure was enlarged, gave no 
scope for speculative elaborations in that direction. 

z The essence of this dhatu is variously explained as con- 
taining only the subtler portion of the sense-activity (cf. 
above, p. 99). The mechanical device by which the specif- 
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Alorig with this extension of the series of kayas to 
a'tetrad we may observe, in the early dogmatic syste- 
matization evidenced in the Nikayas, the extension of 
the triadic climax sila-samadhi-parna to a tetradic one 
by the superaddition of a fourth item, vimutti. The 
method of this extension is the same that we have already 
observed in a former example of such proceedings: 
it is merely verbal and formal, vimukii being actually 
and essentially inherent in prajna. Finally this climax 
of originally three items, which came to be interpreted 
as the series of skandhas constituting the personality of 
the arhat or of the Tathagata, was amplified to a pentad 
by the superaddition of vimuktijianadars$ana. This 
second amplification is due to the tendency of opposing 
the personality of the holy man to the contingent person- 
ality, now conceived as consisting of five skandhas. 
The proceeding by which the third and final stage of 
the holy career was differentiated into three separate 
items can be easily detected by comparing the latter 
with the classical formula of deliverance recurrent in the 
Nikayas: the parra consisting in the realization of the 
Truths (being a result of the dhyànic ascension), imme- 
diately implies, rather than brings about, the cittavi- 
mutti = pannavimultli, stated in the  vimuttiririana (tassa 
evam  janatro evam  fpassato...... cillam .— vimuccittha, 
virnuttasmin vimultam iti" ñanam ahosi). The pentadic 


cation of the new body assigned to the rüpadhyàanas was 
drawn from the connotations of the original dhyana-body is 
quite transparent: its characteristic of vedana is taken from the 
formula sukham ca kayena patisamvedeti; but this unsen- 
suous dhyanic vedana is confounded with the ordinary vedana 
arising from sense-impressions. 

?5 The iti is a later insertion; see I] Mito Psicologico, 


p. 306, n. I. 
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scheme formally disjoins three strictly connected items. 

Originally prajha was tantamount to vimukt or 
bodhi, and so to the transcendent buddha-personality ; 
the above mentioned tendency, early manifesting itself, 
of opposing this personality to the contingent one, led to 
a subdivision of the former, i.e. of prajüa, into three 
items or elements of wisdom, ksayajnana, anutpàádajriana 
and samyagdrsti (also arranged in a sequence, see AK. 
VII. 4-5, and VI, 50), which could thus be contrasted 
with the three contingent skandhas. In fact, even in 
later dogmatics those three pure (anasrava) dharmas are 
considered as constituting the dharmakaya of the 
Buddha (AK. IV, 32 and VII, 34). When the series of 
five pure skandhas was devised by an amplification of 
the three items constituting the Way, to be contrasted 
with the later series of five contingent skandhas, it was 
not simply substituted to the former triadic series 
of tathagatadharmas, but formally connected with 
it: the entity of a Buddha is now said to consist of 
these three dharmas plus the five dharmas defined 
as their parivadra. But the elaboration of this new 
theory does not succeed in eliminating all the traces 
of the common nucleus from which both the triad 
and the pentad evolved: suffice it to point out that the 
identity of the prajnaskandha (contained in the second 
climax) and the sarmyagdrsti (contained in the first) is 
admitted by the AK. (ad Il, 25y*, which elsewhere (IV, 
32) ranges both climaxes together.*’ 


26 La VALLEE Poussin, ll, p. 158f.; cf. also p. 159, n. |. 
This is in conformity with the old Sutta-view: sammaditthi = 
parnnakkhandha MN. I, p. 301. 

* "There has been also a separate evolution of the three 
jmanas or tathaágataskandhas to the four jnànas currently 








SKANDHAS AND DHATUS 


T The concentric kayas were ideologically correlated 


with the dhatus — and so were the skandhas. Dogmatic 


speculation tried to co-ordinate the five skandhas with 
the three cosmic dhatus (see AK. I, 22d; Vyakhya, 


p. 52). The task was anything but easy and obvious, and 


could be tackled only by subdividing the dhatus. In its 
first three items the co-ordination of the dhatus with 
the skandhas is analogous to their co-ordination with the 
kayas: rapa corresponds to kamadhatu, vedana to rüpa- 
qhatu, samjna to arGpyadhatu; but the fourth storey of 
the arapyadhatu is reserved for the samskaraskandha, and 
vijhana is assigned to the whole cosmic dhatu-system"'. 


assumed in Mahayanic Vijhanavada (see Siddhi and Bodhi- 
sattvabhümi); the terminal point of this line of development 
is met with in the theory of the five Jinas, who are conceived 
as the five bodies of the prajnakaya. 

"^ Probably in consequence of such co-ordinations the 
skandhas came to be sometimes designated as dhaàtus, and 
thus directly identified with the cosmic layers. Cf. e.g. SN. I, 
p. 9, The vinnàna bound to contingency by passion relative 
to the first four skandhas "'inhabits" respectively the rüpa- 
dhatu. vedanadhatu. saññadhatü, sankharadhatu. The vi. 
hnana freed by uprooting these passions is called "homeless" 
and is identified with the Tathagata. (See id. Mahaniddesa, 
pp. 197f). The spheres of contingency enumerated in this 
connexion are five. vibfianadhatu appearing as the fifth. This 
very significant divergency in the construction of the second 
part of the passage must not be explained away as a lapsus 
of the compiler: indeed the Tathdgata-vififiana, the vinfianam 
anidassanam anantam sabbato pabham of DN. I, p. 23, is 
actualized, as the latter passage teaches, by vinndnassa nirodha; 
the deliverance of the vififidna from the '"dwellings'' to which 
it is fettered is at the same time a total transhguration of this 
vijfianaskandha into the transcendent vijñāna: henceforth it 
does not belong to the vinnanadhatu any more than to the 
other four. (See above. pp. 68f.). 
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The co-ordination is evidently | secondary in its 
present form, but its criterion rests on ancient notions 
(cf. above, p. |16f.). The correlation on the one hand 
of the kàyas and on the other of the skandhas 
with the dhàtus sets off the homogeny of those two 
series, and suggests that the speculative origin of the 
skandhas, arranged into a climax in the order of decrea- 
sing coarseness (see AK. I, 22b), is to be looked for in 
the same ideologies which gave rise to the kaya-scheme. 
Further evidence points to this fact: according to the 
AK. (I, 20 ab), skandha is a synonym of rasi." Now 
Nagarjuna” uses the term rasi in the sense of kaya — and 
so does Càraka in opposing this '"'conglomerate'' to the 
cetanà = purusa counted as a sixth dhatu^' — and so does 
the Gita (XI, 17). 

And the fact that the skandha-climax implies an 
inward-upward progression makes it appear more than 
probable that the background, if not the admitted basis, 
of the Buddhist skandha-doctrine was the ancient Indian 
theory of progressive derivation of contingency from the 
transcendent amrta-sphere, the upward progression being 
understood in all Indian soteriologies as a "'return''. 
The term vokara, currently used in the Abhidhamma as 
a designation of the skandhas", shows that down to a 
comparatively late date they were felt to be "diversified 


^ See also Vyakhya. Bibl. Buddh. XXI. p. 44, I. 6ff. For 
the parallel datum in Pali terminology cf. Atthasalini, p. 141. 

'" Or the pseudo-Nàgàrjuna quoted in the Namasarngiti- 
tika; cf. LA VaLLee Poussin, JRAS 1906/2, p. 954, n. 3. 

^" (Cf. S. N. Dascupta, History of Indian Philosophy, |. 
p. 21I4f. 

n ey HL PD Vibbop. 137; Viem.. p. 572. Ch PIS 
Dy.. s. v. vokdra. 


17 
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derivations'" rather than outright different entities; and, 
significantly enough, the AK.-Vyakhya and the 
Vibhasa”™ relate that vyavakara was the term used by 
the ancient Tathagatas. 

The original two skandhas, rapa and citta, appear 
to have been nothing else than the two contingent kayas, 
rapakaya and namakaya (= manomaya , —citta , = vijna- 
nakaya), attested to in the archaic Pali-doctrine. The 
series of the kayas and of the skandhas underwent initially 
a*common development: the dhatu-series having been 
increased by the expansion of the original arüpa, one 
aspect of the original nama-kaya or citta-skandha was 
adapted to the new-fangled rapa-dhatu. But the classical 
skandha-series arises out of a separate development. We 
may now venture a hypothesis as to the reason why the 
skandha-series was extended to five items, while the 
number of the contingent kayas never went beyond the 
three, implicitly opposed to the fourth, transcendent, 
kaya—in other words, why the original relation of the 
skandha-system to the dhatu-system was given up, so 
that a new one had to be devised later on with a con- 
siderable amount of artifice. The reason of this diverg- 
ing of the two series is to be found in the fact that the 
skandhavada, doctrinally interpreted as a skandhamatra- 
vada, became the basic argument for the anatman-dogma 
in its later canonic purport. The sense of the arrange- 
ment of the kayas and of the ancient skandhas= 
vyavakaras was inseparable from the conception of the 
transcendent amrta( = àtma)-dhatu and “-kaya, from which 
they descend — not by essential derivation (as such a direct 
continuity seems not to have been admitted even by pre- 
Canonic Buddhism, which in its own way was also an 


s La VALLEE, AK. Il, p. 207 n. 4. 
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anatmavada), but by existential supervention (the idea of 
mutual exclusion and of the necessary alternative provid- 
ing an effective link?^*) — and to which, when successively 
transcended, they finally give way (in the wording of the 
Udana, when Tathatta — atta is realized there is neither 
this world nor yonder world nor the middle one). The 
Canonic anātmavāda on the contrary is bent on the con- 
struction of an autonomous scheme of contingency, quite 
independent from implications concerning transcendent 
reality. For this purpose a system based on the four- 
dhatu scheme was unsuited. But there was another 
scheme of dhatus, not directly connected with the con- 
ception of the amrta-dhatu, on which the new skandha- 
- system could be based: it was the ancient elementary 
system of five dhatus, with the upward sequence of which 
the inward sequence of the skandhas or concentric bodies 
could be placed in a parallel. Thus the skandhas were 
extended to five; by using an ancient method of compu- 
tation, vijnana as the ``whole`” of the psychic skandhas 
was added to their number; it was evidently meant, in 
accordance with the ancient conception, to correspond 
to akaSa, the uppermost sphere of "'totality"". The 
blank left between this innermost vijüaána-body and the 
first two psychic skandhas, whose origin was a 
distinction of two aspects of psychic activity, sen- 
sation and consciousness—now counted apart from 
the whole—, was filled in by a further subdivision 
of psychic activity, namely by the insertion of the 
samskara-skandha representing the psychic pre-conscious 
activity building up the organism by the force of karman, 
and represented in conscious life by impulse (cetana). 
In the Abhidharma, the caittas being still far more 


" See Il Mito Psicologico, pp. 322-327: cf. above, p. 62. 
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differentiated, the samskaraskandha is defined as con- 
taining all the caittas apart from vedana and samjna 
(AK. I, 20cd, cf. | 5ab). 

On the ground of this (purely schematic and specu- 
lative) co-ordination of the skandhas with the five 
elementary spheres we obtain a simple solution of the 
problem how the anomaly constituted by the Buddhistic 
saddhatu-list, if compared with the contemporaneous 
‘Brahmanical’ doctrines, could have come about. 
When the notion of the consubstantiality of akaša and 
vijnana (based on the ancient conception of the hrdakasa 
as co-extensive with universal space) was lost, the evidence 
was lacking for the correspondence between the centri- 
fugal progression (implying evolution through progres- 
sive coarsening) of the skandhas from the innermost 
one, vijuiana, and the downward progression of the cos- 
mic layers: therefore vijüana was superadded as a 
topmost and subtlest layer. 

It thus appears that the genesis of the Buddhist 
doctrine of the skandhas was up to a certain point analo- 
gous to that of the Upanishadic doctrine of the kosas. 
The koga-climax was formed by the extension of the 
original three items to five — kosas 2-4 having been deve- 
loped out of the qualities. inherent to the rüpa-less 
brahman-body of the ancient Upanishads —, and was 
only indirectly and not very successfully brought together 
with the element-series; whereas the development of 
the skandha-series, at first proceeding along similar 
lines, finally deviated owing to a change of outlook and 
produced the canonic pentad through a co-ordination 
with the ancient elementary series. | 

In fact the four Upanishadic kosas contain the átman 
and unveil him or give way to him when gradually 
stripped off or transcended in the process of yogic super- 
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lation; whereas the five Buddhistic skandhas, when 
gradually stripped off or transcended in the process of 
dhyànic superlation, do not unveil anything at all", and 
only give way to utter nirodha, thus betraying the 
nairatmya of the apparent personality. This view how- 
ever was not even at the Canonic age shared by all the 
schools : some Pudgalavadins seem to have maintained 
—according to the Madhyamikasastra polemizing 
against them" —that “‘the pudgala is arüpin, and con- 
sists in the fifth, inexpressible (avacya) kosa'', i.e. evi- 
dently in the fifth skandha, vijüana. But in what sense 
can the latter be considered as inexpressible? A com- 
parison with Upanishadic ideologies, whose affinity 
with the last mentioned doctrines is sufficiently obvious, 
may help us on in the interpretation of the passage: the 
vijnanamaya Sarira is the rupa-less body of the contin- 
gent, '"uttered'' and utterable brahman. But through 
the inversion of its activity and the '"'cessation"" ensuing 
thereon it is turned into the infinite luminous conscious- 
ness, the unuttered and unutterable brahman, the perso- 
nality of the Anandamaya àtman. This potential presence 
of the highest brahman in its lower forms is what is meant 
by its "concealment'' in, and revelation out of, the latter 
(cf. the simile of milk, curds and butter Svet.U I, 
15-16: v. supra, p. 117, n...) In this sense the BAU 
says that the unborn atman lies within the vijnáànamaya, 
the antarhrdaya akasa. In this same sense the Pudgala- 


'5 ‘The notion of the dhyànic path of deliverance from 


contingent existence is preserved in canonical dogmatics, 
while that of the potential amrta-nucleus is suppressed. 

5* X. 16, comy., see WaLLESER, Mittlere Lehre Chinesisch, 
p. 72. Cf. Taisho, 1564, p. l5c,, where the equivalent of 
diman is used. | 
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vadins appear to have maintained that the pudgala con- 
sists in the fifth koáa which has become unspeakable, 
i.e. in the vijñana s translation into the unutterable 
radiant vijüàna. As | have tried to show elsewhere, the 
heterodox current of the pudgalavada represented the 
first reaction of the yogic awareness of continuity be- 
tween the opposite planes of Samsara and Nirvana, as 
against the unconditional dogmatization of the exclusivistic 
tenet from the standpoint of contingency, which became 
the leading feature of orthodox Hinayana. From this point 
of view the Pudgalavadins were the pioneers of the 
Mahayanie revival of the yoga-current in Buddhism : 
their undefinable pudgala, common to both modes of 
existence, Samsára and Nirvana, and yet not to be 
grasped as such on either plane, is a timid precursor of 
the Vijhànavadins' àalayavijüana: his existence is in- 
ferred from the act of the yogic reversal from Samsara 
towards Nirvana, as in Upanishadic thought the poten- 
tial presence of Atman was inferred from the inversion of 
the function of Indha, turning away from his contingent 
activity as prana-vaisvanara, builder of the mortal body, 
to his soteric "upward'' activity as builder of the yogic 
fire-body leading to the ex-spiration (nirvana) of brah- 
man. He thus connects in his contrary dynamic aspects 
the opposite planes of existence. We know from 
Vasumitra’s treatise that the ancient Sautrantikas, also 
in several aspects forerunners of Mahayana-views, 
postulated an ekarasaskandha™, a "'subtle conscious- 
ness "", as root-essence of the contingent skandhas. Dr. 
MASUDA was right in concluding that this ''subtle con- 
sciousness'' is the same as the muülavijfiana of the Maha- 


s” Loc. cit.. XII, 3 (Chin. vers .). 
ss < Shu-Chi, quoted by MASUDA, loc. cit., p. 68, n. 1. 


JA'g"*-- 
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samghikas, the precursor of the Vijnanavadins' Glaya- 
vijiüna. Why was it called ekarasa? I have tried to 
ascertain the specific sense of the term by a comparison 
of passages where it occurs in ancient speculation. 
According to the parable of ChU VI, reality is ekarasa 
because of the invisible presence of satya, of the potential 
àlman; according to the NrsimhottaratapinyU the turiya 
is ekarasa, because the namarüpa reality is due to his first 
three aspects — as ofa, anujñatar and anujria —, whereas 
in virtue of his supreme indifference-aspect (avikalpa) the 
universe becomes avikalpa. ekarasa is thus the hidden 
link between the two opposite planes of existence, the 
potential immanence of salvation within Samsara. And 
the same appears to be the purport of the term in Bud- 
dhist thought. According to the simile of Udana V, 5 
ekarasa is the character of the Buddha's teaching (lead- 
ing from Samsara to Nirvana, and thus representing the 
potentiality of Nirvana within Samsara); according to the 
Mahayanasitralamkara (ll, 3) it characterizes the Bodhi- 
sattva, who is active within Samsara for the sake of 
Nirvana, thus connecting in himself the ''taste'" of both 
the opposite planes. According to Nagarjuna’s Niru- 
pamastava the Buddha knows the aikarasya of samkleša 
and vyavadana; and from his Cittavajrastava it appears 
that this aikarasya, this double potentiality, is the in- 
herent quality of the citta." In this sense the Alaya- 
vijnana of the Yogacara doctrine is an ekarasaskandha, 


^ See li Mito Psicologico, pp. 350ff., 384f, According to 
the Mahaya&nasamgraha comy. ad |]. 10 (Lamotte, Somme, 
p. 25) the Tathata (in which Samsāra = Nirvāna) is ckarasa, as 
it is constituted by the character common to all the dharmas 
(the latter being alternatively samskrta and asamskrta, or 
ásravadharmas and anásravadharmas). 
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being capable of issuing in the two mutually exclusive 
aspects of reality, Error or Samsara (as the bwa 
of differentiation [above, p. 75] and of the kleSas) 
and Illumination or Nirvana (as the Tathagatagarbha)"’. 
The ancient Sautràntikas also asserted the existence of 
paramarthapudgalas, and we may accept Dr. MASUDA’s 
convincing supposition that the paramarthapudgala is 
the same as the “‘subtle consciousness'', the ekarasa- 
skandha. Finally, the fourth tenet of these Sautrantikas : 
"a prthagjana also possesses the potentiality of becom- 
ing a Buddha'', has to be considered in direct connec- 
tion with the two points concerning the ekarasaskandha 
and the paramarthapudgala, between which it is inser- 
ted : the aryadharma, the potential Buddhahood dormant 
within the prthagjana, is nothing else than the ekarasa- 
skandha, the subtle vijnàna liable to be transformed into 
the transcendent radiant universal vijnana, into the sarva- 
ynatva which is the essence of Bodhi. — The alaya, anti- 
cipated in the Pudgalavadin's notion of the fifth and 
innermost koáa, was already conceived by the Mahisa- 
sakas“ as the samsarakotinisthaskandha, uppermost (in 
space and time) on the ladder of Samsara. 

These few records and their implications pomt to 
the fact that in ancient Buddhism the skandhavada was 
not always tantamount to the skandhamatravada of the 
orthodox Hinayanic position" ; the contrary sectarian 


4 Cf. Trims.bh., p. 44; L-S, pp. 221ff., 62. 

4 According to Hiuan-Isang. Siddhi, p. 180. 

42 Two years after the completion of the above study of 
the origin and development of the skandha-doctrine (of which 
an abridged version has been read at the lOth All-India 
Oriental Conference) | came across Mrs. C. A. F. Ruvs 
DAVIDS ` interesting article on the skandha-problem (Towards 
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opinions are consonant with the primitive import of the 
skandha-doctrine which appears in the ancient concep- 
tion of the concentric bodies related to the successive 
cosmic layers and potentially containing as their innermost 
centre the body of transcendent infinite consciousness 
arising from the nirodha of nama and rapa. Such traces 
of the primitive skandha-ideology, along with the evid- 
ence of its survival, seem rather to foreshadow the Yoga- 
cara theory of the potential immanence of Nirvana in 
Samsara—which will also have its counterpart in.a 
trikaya-doctrine. 


A History Of The Khandha-Doctrine, in Indian Culture, 1937, 
pp. 405-11, 653.62). The Author is mainly concerned with 
showing that the skandhas, as contrasting with the notion 
of "self", were introduced by the later exegesis, re-interpret- 
ing the teaching in a sense running counter to the Founder's 
intentions; hence she bases her argumentation on a series of 
old Nikaya-texts from whose narratives the references to the 
khandhas can be expunged without damage to the whole, 
and may thus be considered later insertions. The Author has 
noted the fact that "the newer five have been inserted into 
the older two’ (p. 410), but does not raise the question 
whether the two had developed into the five. In fact, the 
assumption that in the older twofold division vinnana was 
originaly meant to be the "man'' or "self", and that, on the 
other hand, the skandha-teaching was always bent on deny- 
ing the “‘self’’, precludes any hypothesis of a genetic connec- 
tion. The pattern of the “‘five’’ (it is taken for granted that 
the skandhas were always “five, no more, no less ``) is tenta- 
tively pointed out in the five senses. 

The valuable statistics of the references to the five khan- 
dhas in the earlier Collections afford a gratifying corroboration 
of the conclusion | have the honour to share with Mrs. 
Ruys Davips, namely that the doctrine of this pentad as con- 
stituting man can by no means be claimed to belong to the 
earliest strata of the Buddhist teaching. 


18 
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IX 


It is interesting to note that, in order to defeat the 
irrational position of the Pudgalavada, the orthodox 
Skandhamatratavadin of the KV. makes use of the same 
analytical proceeding as is employed in the Nikayas to 
show the utter lack of any connection between the 
Tathagata and the mundane namarupa reality (e.g. SN. 
lll, p. 109). But his conclusion is different: if the 
"inexpressible'"" pudgala cannot be grasped by any def- 
nition bearing upon the skandhas, it is because he does 
not exist at all, because he is a mere verbal assumption. 
later exegesis interprets in this sense also the Sutta- 
passages relevant to the Tathagata, taking ''Tathagata'' 
to be an equivalent of satta, a term rendering the con- 
ventional concept of a personal unit. This peculiar 
interpretation is obviously an expedient, rendered 
necessary by the one-sided rationalization of Hinayànic 


exclusivism from the point of view of 
gency. 


contin- 
It is clear that for the exclusivistic speculation 
based on the fundamental religious experience of 
Buddhism the Tathagata in his proper reality of Nirvana 
was not ''a hare's horn'', though his entity, being in no 
relation whatsoever with the anàtman-reality of this 
world (cf. also SN. HI, p. 117), was considered abso- 
lutely indefinable. But it is no less clear that for this 
religious speculation the reality of the Tathagata could 
not be completely excluded from mundane existence ; 
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although `“in this life he cannot be grasped in his truth 
and reality'', being utterly incommensurate with the 
skandhas constituting the mortal person of Gotama, 
still the very sense and possibility of Buddhist soterio- 
logy was based on his presence within contingency as 
teacher of the Dhamma and founder of the Way. 
This presence of the Tathagata qua Dhamma is 
asserted in the Sutta-passages about dhammakdadya as 
real immanent nature of the Tathagata’ in which his 
Wayfaring disciples partake as '""born'' and '"'fashioned"" 
of it, as true sons and heirs not of his mortal 
food-body, but of his Doctrine-body^. The thesis oppos- 
ing the fallacious rapakaya and the true dharmakaya of 
the Leaders, as set forth in the famous Prajnaparamita- 
stanza and endorsed by Nagarjuna, is but a consequential 
ontological formulation of this standpoint. This Dhar- 
makaya of the Buddhas as Leaders, as active within 
contingency, is by no means the transcendent static 
Dharmakaya of the later trikaya-doctrine. Neither is it 
meant to be identical with the transcendent reality, 
dharmata, which in the last line of the stanza is said to 
be absolutely unknowable and inconceivable, whereas 
the preceding line emphatically asserts that ‘the 
Buddhas ought to be conceived qua Dharma, for the 
Leaders are dharmakayas''. This dharmakaya, which, 
according to the Mahdaprajnaparamitasastra, ''is possessed 
of an immeasurable and limitless upright figure, of 
infinite brightness and infinite voice'', is directly reminis- 
cent of the unsensuous cosmic aspect of the Upanishadic 
Teacher and saviour: of the soteric Skambha as cosmic 
embodiment of the higher brahman, the enlightening 


' E.g. DN. Ill, p. 84. 
z Ibid., and MN. Ill, p. 29; SN. I, p. 221. 
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Doctrine. Prof. DE La VALLEE Poussin is therefore 
right in stating that this dharmakàya stands for the same 
thing as the sambhogakaya of the Siddhi'. But if con- 
sidered in their ideological contexts, the two are not 
equivalent. There is an essential difference between 
the underlying conceptions. The absolute exclusivism 
of the Prajhaparamita, and of Nagarjuna’s doctrine, 
does not imply, does not even admit of, any direct 
relation of continuity between this dharmakaya and the 
transcendent dharmata*: with the Madhyamikas the 
teaching does not by any means originate from the 
dharmata — or the Buddha quà Bodhi — who is eternally 
silent (see above, p. 72f. and n...); people perceive the 
immanent Mahapurusa-image and hear the sounds of the 
Doctrine according to the quality of their aspirations. 
The preaching is a manifestation of the svamanojalpa 
(Dharmasamgitisttra’). This means, in other words, 
that the immanent Doctrine-body is nothing else but the 
citta itself in the process of its purification (a tenet hke- 


Siddhi, App., p. 777. 

The views of the Prajhaparamitasastra on the dharma- 
dhatujakaya, partly contradictory in their successive formu- 
lations, seem to diverge from this classical standpoint and to 
incline towards the Yogacara conception. 

^ Quoted in the Siksasamuccaya; see La VALLEE, Siddhi, 
App., p. 797f. 

The Yogácára version of this notion differs significantly: 
the manifestations of the Buddhas in conformity with the 
aspirations of the beings have their source in a quality 
inherent to the nature of the former (yathadhimuktiprakasa- 
gunah, yathadhimuktisambhinnabuddhaksetrapradarsanagunah, 
M.-Samer. ll, 3, 14 and 17: LAMOTTE, Somme, p. 136). Ulti- 
mately however the difference resides only in the doctrinal 
formulation: in fact, from the fundamental cittamatravada 


4 





DHARMA(TA)KAYA IN YOGACARA 141 


wise propounded in the Cittavajrastava"). It is only 
samurti and has no causal or genetic connection with the 
paramartha. There is therefore no ground for conceiv- 
ing the latter as a kàya'. With the Yogacaras on the con- 
trary the transcendent essence of Bodhi, the ultimate aim 
of the Teaching realized as the Way, is again held to be 
its source and archetype"; here again the yogic aware- 
ness of the irrational connection between the opposite 
planes of reality as experience fully asserts itself in the 
theoretical construction. This monistic construction 
again supplies a ground for the representation of Dhar- 
mata = Bodhi= Nirvana as a kaya, which had been anti- 


standpoint of this school the Buddha-manifestations cannot be 
understood to be ''external''. 

* St. l. Cf. st. 2, 6. See Il Mito Psicologico, p. 387. 

| may additionally refer to similar views expressed in the 
Samadhirajasttra, three chapters of which have been pub- 
lished since the completion of the present study in the 
excellent ed. of Dr. K. REGAMEY (Warsaw 1938). See XXII, 7: 
dharmakdyaprabhdavita4s ca buddha bhagavanto na  rüpa- 
kayaprabhavitah; 9: tathaágatakayah — $atapunyanirjataya bud- 
dhyà ekarthanirdeso | animittah (-— arüpah, cf. the termino- 
logy of the L-S)..adr$yas caksurpathasamatikranto dharma- 
kayah prajnadtavyah. |n view of the above remarks it is clear 
that | cannot agree with Dr. REcAMEY's identification of this 
dharmakdya with the "Absolute" (Introd., p. 23). 

' [t can be reached only by total elimination of any 
dynamic experience, by not experiencing any vikalpa; the 
Teaching, being constituted by vikalpds, is only samurti and 
as such incommensurable with Reality. But this stern ex- 
clusivistic position (represented by the kàrikás), which conse- 
quentially does not admit of any Tathagata-conception, is only 
one side of the Madhyamika movement, its theory: the other st^ 
of it is yoga-practice, which gives rise to ideologies closely 
related to the cittamAtravada. See IIl Mito Psicologico, p. 384ff. 

" See above, p. 74. 
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cipated in the proto-Canonic conception of the Buddha's 
amrtakaya attained by the arhat in nirodha. On the 
other hand the Dharmata, identical with the Dharma- 
kaya of all the Buddhas, is considered as ultimate source 
from which nàmarüpa existence has derived through 
differentiation or sarnklesa and to which it returns through 
indifferentiation, unification or vyavadáàna. The Yoga- 
cara conception of the Buddhakayas thus extends the 
purport of this notion from its primitive doctrinal range, 
confined to soteriological problems, to the field of onto- 
logy. This new approach, by increasing the evidence 
of the connexion between the old Buddhological dyad and 
the primitive climax of three types of kayas as 
representing the three modes of existence, favours 
a structural assimilation in the wake of syncretistic deve- 
lopments turning the former into a triad. The basic tri- 
adism of Yogacara Buddhology is structurally modelled 
on the nàma-rüpa scheme: but the additional compo- 
nent owes its structural position in the triad to an 
adjustment of its intrinsical value. The original Nir- 
manakaya was not simply a ''docetic'' replica of the 
human personality of the Buddha, of the caturmahabhüti- 
kakāya of the Pali Scriptures, the rüpakaya of the 
Prajnapàramità stanza. It did not actually belong to the 
sensuous plane. The tenet of the Lokottaravadins that 
the Buddhas have only manomaya bodies" (rüpa'") was no 


" 


That is why in being born they do not injure their 
mothers (Mahavastu, ed. Senart, |, p. 218; Lalita-Vistara, 
p. 67: a popular biological application of the doctrinal tenet). 
They are aupapadduka beings (Mahav. |], p. 145). 

'" Mahavastu Il, 20, 16. rüpa used in this sense is evidently 
synonymous with kāya. On the other hand, kawa in the strict 
sense of "physical frame” is a synonym of rapa as used in the 
compound nàma-rüfpa, sometimes also styled nàrna-kàga (e.g. 


LI" 
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innovation ; it was in conformity with the ancient concep- 
tion of the Buddha as dhammakaya. (Only against the 
background of the later dogmatic developments of the 
Buddhological problem does it stand out as heterodox. 
Such conservative '"'heretics'' also opposed the restriction 
of the scope of the doctrine and of the career to mere 
nirodha and lowered the dignity of this Canonical ideal 
of arhatship'", thus in a sense anticipating the Maha- 
yanist profession of a ''higher" aim and a "'higher" 
way). . 
[t is quite self-evident that the logical systematiza- 
tion of the ancient doctrine, as dominant in the Suttas, 
could not, as in fact it did not, admit the existence of 
different Buddha-bodies, but of one only, namely of the 
dhammakáya. We have seen above that the concep- 
tion of this body, though it did not fit in with the theo- 
retical view of the Tathaàgata's absolute transcendence 
(excluding his connection with any skandhas, even with 
the soteric dharmaskandhas), could nevertheless not be 


Sutta-Nipata 1073). rüpa in the latter sense consists of the four 
gross elements (see SN. Il, p. 3, MN. I, p. 53). But in the con- 
texts dealing with the conception of a supersensuous rüpa, no 
more distinguishable from nama and analogous to the amuürta, 
afarira rapa of the Upanishads, the term rapa obviously con- 
veys the wider notion of a "body''. regardless of its substance, 
which is specified by the adjective or the first part of the 
compound term. ‘Thus the conception of an arüpya rüpa ts 
not self-contradictory. but if referred to the conception 
of nàma-rüpa it implies the passage to a higher, less 
differentiated plane, where only the differentiatiom of mama 
(consciousness-personality) subsists. Therefore no different 
"places" are assigned to the arapya-spheres, though they re- 
present different stages of consciousness, as place is con- 
comitant with sensuous shape. 


sU See H Mito Psicologico, pp. 360-364. 
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dispensed with, as it accounted for the Buddha's mystic 
presence in the cosmos implied by the fundamental 
datum of the Teaching. This Doctrine-body is mano- 
maya, as it consists solely of elements of the nama- 
sphere, and can therefore be perceived only by the dibba- 
cakkhu, which is a privilege of the confirmed disciples, 
the srotaapannas", of those who have entered upon the 
Way: they perceive it, for they are coessential with 
it. Thus however the fact of the Master having been 
perceived as a nàmarüpa personality by the yet un- 
"converted'' disciples was not accounted for. The pro- 
blem does not concern Gotama's human personality. The 
survival of the individual Gotama as such after the cessa- 
tion of upadana on the night of the bodhi is irrelevant 
for the original position of Buddhistic thought (though it 
will become a problem in dogmatics); in any case this 
individual has nothing in common with the Tathagata, 
as we see from the dialogues concerning the question of 
the Tathàgata's post-mortal condition (SN. III, p. 109, 
DN. Il, p. 68); whereas the same cannot be said of the 
dhammakaya. But how was the fact to be explained 
that with regard to the yet un-converted that individual 
assumed the function of the dhammakaya? That the 
problem did arise and its solution was at least attempted 
is evidenced by the famous passage of the Mahapari- 
nibbana-Suttanta describing the Buddha's appearance in 
the assemblies of the different sets of beings, every time 
in a shape corresponding to theirs. This amounts to an 
explanation of the sensuous personality of the Teacher 
as an illusory reflection of the dhammakaya, not un- 
substantial, but drawing its sensuous consistency from 
the differentiated perceptions of the audience. It di- 


'" The sotapanna is dhammadasa, Vimanavatthu 16, |l. 
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stinctly foreshadows the conception of nirmanakayas"’. 
A nirmanakaya is thus at the outset conceived as a rüpa- 
like reflection of the dharmakaya, consisting of pure 
nama. in the minds of beings abiding on the namarupa 
plane; not as an independent body, nor even as separate 
from the dharmakaya—for, as the Sutta-passage signi- 
ficantly implies, the listeners, though perceiving it, do 
not recognize the Buddha: in fact, it is possible to 
"know'' the Master only in his proper form of dharma- 
kaya. This original Nirmanakaya is thus by no means 
co-ordinated with nàmarüpa reality: like the Buddha- 
body of the Lokottaravadins it is, in itself, manomaya, 
and is perceived in its real nature as soon as the Way 
is entered upon. 


The Mahayana records, so far as they are not con- 
cerned with constructive issues, show a quite analogous 
conception of the Nirmanakayas’ relation to their 
noumenic originals, the Sambhogakayas : their nature, the 
essence of their function, belongs to the latter'*, the form 
of their appearance to the yet mundane perception of the 
vaineyas, whose eventual sublimation to supersensuous 
vision reveals beyond the fictitious shape the real, purely 
psychic (manomaya) nature of the Doctrine-body, the 
Sambhogakaya. The difference between the Doctrine- 
body of the old Sutta-records and that of Mahayana 
resides only in the dogmatic divergency of the ideals of 
emancipation set forth by the two Canons: while the for- 
mer shows the way to Nirvana, the latter shows the way to 


u As distinctly as does the tenet of lokanuvartana formu- 
lated in the Mahavastu. 

" See e.g. the notion of the nirmitabuddhas as propoun- 
ded in the L-S: the Tathagata does not consist in them, but 
he is not apart from them either (p. 242. Cf. n.,,). 
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B 


~ Sümbodbif* Structurally, tei J—— parallel and 
co-ordinate in a common sphere of existence ; being expo- 
nents of the Way, they both belong to the intermediate 
sphere. But the attempt at synthetizing the two ganas 
in the ‘greater’ career, as first carried out in the doctrine 
of the Saddharma-Pundarika (that it was novel at the time 
can be gathered frorn the emphatic assertion, repeated 
over and over again in this text, that there is in truth only 
one gyàna'", namely the way to Buddhahood) and then 
put into a system by Asanga and Wasubandhu, brings 
about the structural collocation of the Mahayanic 
Doctrine-body above the Hinayanic one: the perfection 
of the Sravaka-career, achieved on the level of the in- 
ferior aérayaparàvrtti, is only the starting-point of the 
second and higher part of the Way'', leading to the 
superior ASsrayaparavrtti or bodhi. As a consequence of 
this arrangement, the Hinayanic Doctrine-body — the 
Buddha of the Sravakas, now degraded to the rank of a 
mere Nirmànakaya'' —is displaced from its natural posi- 
tion to the nether sphere of namarüpa.'" 


'* See e.g. pp. 40, 41-43, 69, 186. Cf. also L.-S, p. 204. 
st. 117. 


‘© H the process is stopped at this point, only pratisarn- 


khyanirodha ensues but no sarvajriató (cf. Siddhi, p. 662). 

On the two ASrayaparavrttis in relation to the two careers, 
Trims. 29.30 and bh , see below, n.,.. 

it According to the L.S, the Buddha preaching the 
ldinayana-doctrine is the nirmitanirmünabuddha (p. 56). 

'" The trikaya climax, thus evolved in accordance with 
the triadic ascensional scheme of the nàma-rüpa system, also 
maintains the other aspect of this scheme, namely the inward 
progression: the MSA. (IX, 62a) intimates that the Svabha- 
vikakāya is inherent in (or encompassed by, tacchlista, cf. 
SYLVAIN Levi's restitution of the correct reading in vol. Il, 
p. 86n.) the Sambhogya, and from the bh. to 63 it appears 
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This constructive expedient derives its plausibility 
from the trend of the intervening developments in Hina- 
yana dogmatics. From the point of view of the structu- 
ral ideology whose agency we have seen reflected in a 
variety of theories, it is clear that the sphere in which a 
doctrine is delivered must correspond to the sense or 
“‘level’’ of its teaching. The doctrine of cittamatrata, 
delivered by the Sambhogakayas to assemblies of Bodhi- 
sattvas, structurally implies the elevation of the level of 
reality to the sphere of pure citta, i.e. to the ancient 
arüpa-sphere, styled rüpaloka in the tetradic classifica- 


that the Nairmanika in its turn is only an extraversion of the 
Sambhogya, the character of the former being pardrthasam- 
patti as opposed to the svarthasampatti, the character of the 
latter. 

This classification is strikingly analogous to the division 
of the Sambhogakaya into Svasambhogakaya and Parasambho- 
gakaya, and might well be its source. The Svasambhogakaya 
would then be originally the Sambhogakaya itself, the Doctrine- 
body of the Boddisattvayana, “‘fulfilling its own aim", namely 
sambodhi, whereas the Parasambhogakaya would be origi- 
nally the Doctrine-body of the Sravakayana, fulfilling “the 
foreign aim'', mere nirvana. Such a classification is in agree- 
ment with the definition of the Sambhogakaya (first paravrtti) 
as twofold vrtti in the bh. to st. 14 (abhisambodhiparinirvana- 
dargfanaurttya dvaya vrttih). 

But as the classification under soa and para was shifted to 
the plane of the Mahayanic Sambhogakaya alone, its original 
sense was naturally no more applicable and a new interpretation 
was needed. The sense of para was now referred to the 
Bodhisattvas and that of swa to the Buddha himself, in utter 
disagreement with the sense of sambhoga, which implies 
"common fruition of" (or "common participation: in `) the 
Doctrine and can be logically referred only to the recipients 
of the revelation of Dharma (and such was the case since the 
Pali notion of dhammasambhoga) as united (through its mystic 
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: tion. As already stated above, the archaic Buddhist 
. doctrine (discernible in the oldest strata of the Nikayas) 


stands out, in the purely psychological setting of its 
problems and purport of its aims, and in the psychical 
nature of its operative factors, as a cittamátratavada 
avant la lettre; it even explicitly professes this stand- 
point (e.g. in Dhammapada 1). Naturally, there- 
fore, the sphere of its enunciation, and of its 
actualization (taking place, as must be remembered, in 
dhyana), was understood to be that of nàma = dharma 
or citta. But at the time of the Mahayanist criticism the 
Hinayàna doctrine had turned to the pluralistic theory of 
dharmas such as we know it from the systematical writ- 
ings, a theory evolved on the ground of realistic ontology, 
and far more alienated from the primitive attitude than 
the Mahayanic constructions, whose source was a return to 
yoga. It is therefore by no means surprising that in their 
new classification of the teaching the Mahāyānist syste- 
matizers placed the  Sràvaka doctrine, with the 
Nirmanakaya preaching it, on the lower contingent 


fruition) with its immanent source — but not to the transcen- 
dent undifferentiated Dharma. 

The inference that the Svasambhogakáya is in the origi- 
nal sense of the relevant conception the Body of the Maha- 
yanic Teaching is corroborated by the evidence that even in 
lHHiuan-Tsang's description (Siddhi, p. 705) it is still charac- 
terized by the thirty-two laksanas and the eighty vyanjanas, 
which, according to the description of the Abhisamayalam- 
kāra (VIII, I2—agreeing with the ancient notion of the 
embodiment of the Doctrine in the Mahapurusa) characterize 
the sambhogika kaya, the Body of mahadyadnopabhoga. 

” The peculiar term nirvdnakdya, used instead of 
nirmanakaya by Fa-t'ien (CHAVANNES, Les inscriptions chinoises 
de Bodh-Gaya, RHR 1896, p. 20, Skt. rest. by SYLVAIN Levi), 


is likely to have its origin in this speculative identification of 
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level of nàmarüpa, and figured the passage from the 
Sravaka-truth to the Bodhisattva-truth by an elevation 
of the assembly from the earthly level to the height of 
the heavenly Grdhraküta (which seems to symbolize 
the Akanistha, the unity-plane of the Sambhogakayas, 
the summit of 'rüpaloka') From the doctrinal point of 
view this transition is stressed by the solemn assertion 
that the doctrine taught so far ““has not been mendacious, 
for the Buddhas know the nature of the three dhatus"""'. 

The surprising thing is rather that they did not 
avail themselves of the technical possibility offered by 
the tetradic dhátu-system, counting two intermediate 
spheres, for the location of the two doctrines and of the 
corresponding Buddha-bodies (which could have pre- 
vented the confusion, otherwise inevitable, between the 
nirmanakaya and the  caturmahabhuütikagaya). This 
secondary system must therefore have had, at the time 
of the Saddharma-Pundarika, but little authority in 
Mahayana circles. Only an isolated and late evidence 
of its having directly effected the construction of a tetrad- 
ic Buddha-climax can be gleaned from  Yun-chou's 
inscription, actually distinguishing the Buddha's human 
personality from the Nirmànakaya"', and thus extolling 
four Buddha-bodies. 

The classical types of the tetradic Buddhology, 
elaborated in the Asanga-school, seem to have been 
produced in deference to formal, rather than ideological, 
postulates. Their very divergency makes it evident that 
they represent alternative solutions of the task of adapt- 
ing the earlier triad to a later tetradic plan. One of these 


the Buddha preaching the goal of Nirvana to the Sravakas 
with the Mahayanic Nirmanakaya. 

s S.P p. 3I Hf. Cf pp. 139-140. 

?' See CHAVANNES, loc. cit., p. IOF. 
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solutions is obtained by’ once more applying, in a new 
sense, and now to the Sambhogakaya alone, the earlier 
distinction of the two kinds of activity of the Doctrine- 
Body, that for the s v a-artha (Sambodhi) and that for 
the para-artha (Nirvana), already inherent in the 
ideological distinction of the two Doctrine-Bodies in the 
trikaya-ideology ; it results in the series Svabhavikakaya 
= Dharmakàya, Svasambhogakaya, Parasambhogakaya, 
Nirmanakaya, compendiously explained by Hiuan-Tsang 
(Siddhi, pp. 104f.)— but without throwing any satis- 
factory light on the meaning of svasambhoga (cf. above, 
nas, ad finem. ). The other solution, adopted in the Abhi- 
samayalamkara (Ch. VIII), is effected by a subdivision 
not of the Sambhogakaya but of the Svabhavikakaya, 
the criterion being the analysis of the doctrinal notion 
that this Body is, on the one hand, eternally pre-existent 
in its transcendent purity, and, on the other, attained 
through the complex of the factors of purification and 
enlightenment. In the former aspect it is called Svabha- 
vikakaya, in the latter, Dharmakaya. 

In the context dominated by the cittamatrata stand- 
point the constructional co-ordination of the Nirmaàna- 
kaya with the nàmarüpa plane did not essentially modify 
or obliterate its original character. In its new position it 
definitely preserves the stamp of subjective experience ; 
its specihc nature is always considered as only provi- 
sional, conditioned by the immaturity of the vaineyas — 
hence in a character analogous to that of its Hinayanic 
precursor, conceived, not as a variety of objective in- 
dividual phantoms of the preaching Buddha, but as the 
various objectifications of the Preaching itself — of the 
Dhammakaya —in the individually perceiving minds of 
the yet immature beings. 

From this point of view the Body adorned with the 


$9 
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32 laksanas seems to have been evaluated by the oldest 
speculation : in some of the laksanas blurred character- 
istics of a cosmic body are still discernible” ; such as they 
are, they may have been fixed long before the rise of 
any Buddhistic speculation: but their queer appearance 
could be successfully explained as a distorted perception 
of the cosmic Mahapurusa-hypostasis of the Dharma 
through the inadequate medium of sense-bound vision. 


The genesis of the conception of the Nirmanakaya 1s 
pre-Buddhistic : it can be traced as far back as the BAU, 
where we find the idea of a "'self-fashioned"' (cf. soauam 
nirmáya) body of the vijhanatman, produced in the 
sandhya sthana of sleep (IV, 3, 9), coalescent with the 
creation of a phantom-world (10) and moving at will (12); 
a body not strictly individual, but capable of appearing 
as a manifold series of individuals (riipani kurute bahüni 
etc., 13): this body, one and manifold, is truly "'"inter- 
mediate" between the sensuous individually limited 
body of the waking condition and the yonder one-and-all 
personality of dreamless sleep (cf. 9: idam ca paraloka- 
sthanam ca, sandhyam  trtiyam svapnasthanam). In 
itself it is not sensuous, for the vijnanamaya purusa has 
resorbed the functions of the senses (Sukram adaya, UI; 
cf. further sa etas tejomatrah samabhyadadano IV, 4, 
l); it is a body consisting solely of mind-elements and 
coincident with nama = vijñana. 


77 Thus e.g. the distinctive feature that his feet adhere 
to the soil without leaving any interstice whatsoever adum- 
brates the absence of any discontinuity, and is a trace of 
the notion that his feet, like those of the Vedic and Upani- 
shadic Purusa, are the earth itself; the wheel-like circles on 
their soles indicate that they are co-extensive with the earth- 
mandala; the light-emanating circle between his eyebrows 
indicates that his third, non-human, "hidden'' eye is the sun. 


* 
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= The analogous proceeding of nirmana in waking 


consciousness produces the yogic manomayakaya. This 


idea of nirmüna underlies also the proto-Buddhistic 
acceptance of the term, as evidenced in the Suttas, where 
it is referred to the manomayakaya (with its iddhis of 
becoming multiple and again one, of appearing and dis- 
appearing at will, etc.) and implies its objectification. It 
equally underlies the early Mahayana notion of the 
Nirmanakaya, as evidenced in the L-S (p. 72 f., etc.), 
where this yogic personality of the Bodhisattva (to which 
the same faculties are ascribed) is nowise distinguished 
from the manomayakaya: in fact it is said to be obtained 
by the awareness of the world as cittamatra, i.e. by the 
elevation of experience = existence to the level of pure 
citta. It is even indiscriminately denoted by either of 
the two terms (cf. p. 73 and p. 137). 


In the oldest Upanishads there are also references to 
such yogic manifestations of the mind-body; thus e.g. 
in the last (26th) khanda of the VIIth Adhy. of the ChU, 
designed on a pattern of kramayoga". In the recapitu- 
lation of the items recurrent in the climax of the preced- 
ing khandas, another item is added, avirbhavatirobhavau 
(26, 1), which is also an iddhi of early Buddhistic yoga. 
And it is in connection with this item that the following 
phrase occurs in the sequel: sa ekadha bhavati tridha 
bhavati pancadha bhavati saptadha navadha caiva punas 
caikadas$a smrtah $atam ca dasa caikagca sahasrani ca 
vimsatih. Hereupon the text mentions áharas$uddhi, sat- 
toa$uddhi, dhruvà smrti and sarvagranthinam vimoksa, 
leaving no doubt that also the above description refers to 
a yoga attainment. Now these indefinitely multiplied 
persons of the yogin, appearing and disappearing at will, 
d 

3 See Il Mito Psicologico, p. 65f.. n. Z. 
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are said to be within the range of his possibilities when 
he has realized the mahiman, the cosmic extension of 
his being to ātman-reality. These apparitional bodies 
are plural, seemingly individual reflections of the 
universal body. 


The connecting, intermediate plane, to which the 
dream-fashioned body pertains, is called in BĀU IV, 3 
irtiya sthana. When the Yājñavalkyan doctrine of the 
three stages of consciousness corresponding to the triadic 
construction of reality was remoulded in the later 
Upanishads in consonance with the tetradic scheme of 
the yoga-process (we have seen that tetradic con- 
structions of the stages of consciousness had been pre- 
viously current in contexts of Yoga-technology in con- 
nexion with the psycho-physiologic centres and the 
corresponding dhatus), the frfiya sthana was counted as 
'third' in the sequence of four and was conceived as the 
yogic inversion of the svapnasthana (now reckoned as 
dvitiya), namely as the unification of the manifold ex- 
perience (converse to the multiplication of the individual 
consciousness-unit in the svapnasthana) through its 
convergence towards the totality-centre, realizing the 
identity with the saviour Isvara— whose characteristics 
anticipate those of the Sambhogakaya. 


The identification of the dream-purusa, ''fashioning'' 
(nirmimanah) his manifold shapes at will, with the 
cosmic All-deity appears for the first time in the KU 
(V, 8), whose teachings of yogic theism, closely related 
though not concordant with its teaching of Absolute Iden- 
tity, try to enforce the interpretation of contingent 
dynamism as ultimately coincident with yogic dynamism. 


The nirmanakaya of the Upanishads is thus, not a 
‘fictitious’ or ‘artificial’ body, but the namakaya 
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disengaged from the rüpakàya; not subject to the laws 
of nàma-rüpa, but maintaining a free relation to the 
reality of this nether sphere, in whose regard it is capable 
of self-multiplicatión — or rather of apparitional variety in 
the nàma-rüpa prism — , while it is one in its supersen- 
suous totality-aspect orientated towards the transcendent 
sphere. It is perceptible only in the forms it chooses for 
its apparitional abode, not in its own nature (cf. BAU 
IV. -3, 14 aramam asya pa$yanti, na tam pasyati 
kascana; this is quite consonant with the conception out- 
lined in the Digha-text. The topmost anta to which the 
vijnánamaya purusa soars in abandoning the apparitional 
multiplicity of the svapnasthama, at the limit of the 


sphere of transcendent unity [19], anticipates the 
Akanistha of Buddhism). 


In fine: as regards the kaya-conception, the 
Buddhology of the Pali Canon represents a phase 
in which the primitive notion of two kayas (attri- 
buting to the Buddha a transcendent Amrtakaya and a 
Dharmakaya soterically active in contingency) is reduced 
to an implicit admission of the one kaya indispensable 
in the economy of salvation; the logical incompatibility 
of even this conception with the theoretical view of abso- 
lute disconnexion between Samsara and Nirvana accounts 
for the half-hidden position of this connecting kaya in the 
background of the orthodox creed, while the transcen- 
dent amrta-body is altogether banished from the latter's 
range bounded by the avyakrtas. At the stage of the 
Madhyamika-theory this one-kaya Buddhology is even 
further attenuated, its validity being necessarily reduced 
to that of yoga-samvrti. Only the programmatic re- 
instauration of a continuity between Samsara and Nir- 
vana in the Vijnanavada creed could again postulate the 
character of a ''"body'' for the transcendent reality, as the 


: ` 
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supreme archetype of the immanent and active -Doctrine- 
body. The new term coined from the new standpoint 
for this revival of the proto-Buddhistic amrta-kaya is 
svabhavika-kaya, denoting the Tathagata’s transcendent 
essence as it is in itself (in its parinispanna-svabhava), 
while its reflection in the Body of the Teaching, 
of the Way, has only a paratantra-reality. True 
to the methods of Indian doctrinal innovators, the 
Vijmanavada teachers, seeking to establish the validity 
of their theory by proving its antiquity, adopted tradi- 
tional and current terms for their revolutionary concep- 
tions: thus, the transcendent svabhavikakadya was also 
styled dharmakaya; what was meant by the term was 
however no more the Doctrine, but the transcendent 
dharmata, the reality of Nirvana. 


Whereas the theory of the Trikaya appears thus 
to have resulted from an ideological synthesis establi- 
shing the sequence between the transcendent Dharma- 
kaya and the two contingent Dharmakayas, distin- 
guished in virtue of the distinction of two levels of the 
Teaching according to the twofold ideal of nirodha and 
bodhi, the later factitious  four-kaya-theories were 
determined by the growing influence of the ancient 
tetradic scheme. The basic datum is the tetrad, the 
distinctions devised to fill it vary: they are brought 
about by splitting up either the transcendent kaya, 
according to the two terms under which it is now known 
(svabhavikakaya and dharmakaya), or the Sambhoga- 
kaya (suasambhogakaya and parasambhogakàya^'*). Later 


? See above, N.s- The  Saddharmapundarikasastra 
(quoted by LA VALLEE, Siddhi, App.. p. 799) has both alter- 
native solutions. Its subdivision of the Ing-kdya or correspon- 
dence-body'' into parama and hina visibly answers to the 





156 LOCATION OF SAMBHOGAKAYA 


texts” also show a tendéncy to adapt the kaya-doctrine 
to the pentadic series of the ]ina-skandhas. The doctrine 
of the five Jinas is probably not unconnected with the 


latter (v. supra, Ch. VIII, n.::). 


As personification of the Teaching and of the Way, 
the Sambhogakaya naturally belongs to the intermediate 
sphere, the upper unsensuous stratum of the cos- 
mos. Several texts, pre-eminently the L-S, record its 
particular location on the Akanistha-plane (the Madhya- 
mikas place in the Akanistha their Dharmakaya, the 
Doctrine-body). In this old evidence the Akanistha is 
still clearly conceived as the "highest" region of the 
cosmos (param sthanam, L-S, p. 215, st. 3d); accord- 
ing to the classical cosmology it is however only the 
topmost region of rupaloka. But the conception that 
it is the upper limit of the cosmos is maintained: its dis- 
agreement with the dogmatic dhatu-structure is explained 
away on the score that above the Akanistha there is no 
sthana (AK. Ill, 72ab; i.e. no “‘place’’, the àrüpyas 
being "placeless' ', 3a). In reality, the Sambhogakaya 
has árüpya qualities : it is all-pervading and omnipresent. 

The Sambhogakaya, teaching gradual ascension to 
Buddhahood by gradually overcoming differentiation, by 
a progressive unihcation of reality in consciousness and 
by an age-long activity of conversion of the creatures (i.e. 
by their absorption and unification in the body of the 
Doctrine), is itself a nascent unity: neither absolutely 


older classification of the Doctrine-body according to the two 
Vehicles. The second body of the tetrad thus constructed 
is called Vipakakaya and seems equivalent to the Dharma- 
kaya of the Abhisamaydlamkadra. 

** Non-tantric comy. to Nàmasamgiti: LA VALLEE, Siddhi, 
App., p. 802. 
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one, such being only the transcendent Dharmakaya, nor 
yet really differentiated in the variety of its manifesta- 
tions"*. It is conceived as a cosmic body^', present in all 
the regions at the same time" (a tenet already formu- 
lated by the Mahasamghikas, forerunners of the Sam- 
bhogakaya-doctrine; see KV. XXI, 6; according to 
Vasumitra^", the Mahasamghikas held that the body of 
the Tathàgata is infinite), permeating every tiniest parti- 


' The treatise on the Buddhagunas in the M.-Samgr. cdn- 
tains at ll, 33, 1, 14 the statement that a Buddha is avikalpita- 
Sarira, and at II, 33, n renders the same point by the phrase 
yathadhimuktipradarsanagunah. | LAMOTTE (op. cit., p. 135) 
translates the first by "ses corps ne sont pas imaginés. As, 
however, the notion of "imaginary is regularly expressed in 
the terminology of these texts by parikalpita, and vikalpita as 
regularly renders the notion of ''differentiated' or "'discrimi- 
nated”, it seems that the phrase would be more adequately 
rendered by "his bodies are not differentiated’, which in fact 
agrees with the second formulation as well as with the comy. 
ad 33, 14 (p. 139). Although the contingent Buddha-bodies are 
realized in manifold ways by the many beings in accordance 
with the latters' aspirations - on the uppermost cosmic plane of 
the Doctrine, on the plane which is more properly their own, 
they are one undifferentiated body. 

= It is the Mahapurusa body, the perception of which is 
tantamount to the attainment of its form of existence; see 
MSA. XX, 49: satpaurusyam prapadyante  tvám drstva sar- 
vadehinah, drstamatrát prasádasya vidhayaka, and bh. (cf. the 
cosmic body of samprasdda, Mdh. 246,,). A significant re- 
currence of the proto-Buddhistic notion that the dibbacakkhu 
and the dhammakdya are simultaneous and — coessential 
attainments. 

^^ Cf.. i.a., M.-Samer. II, 33, 1, 10 sarvalokadhatuprasrta- 
kayah (with its complement of omnipresence in time, I, 9 
tryadhoasarnatàniryátah); ii, 10  sarvalokadhàtusu | sambho- 
ganirmanakdayapradarsanagunah. 

? |. 6, Chin. vers.. MASUDA, op. cit., p. 19. 
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cle of being; on the fundamental assumption that all the 
dharmas are of consciousness-essence, this ultimately 
amounts only to the statement that the Sambhogakaya as 
cosmic consciousness-body is present in every manifesta- 
tion of consciousness: but, whereas these manifesta- 
tions are many —in regard to. the sphere of nàmarüpa — , 
it is not many in them, it is their potential unity ; this 
unity is actualized in its own sphere, that of the active 
dharma. In this sense it is stated in the passage of 
the Bodh-Gaya inscription of Yun-chou relevant to the 
Sambhogakaya (CHAVANNES, RHR 1906, p. 11) that 

‘the original dust is on all sides purified of its conta- 
mination; a mutual harmony penetrates the rivers and 
the mountains’. The cosmic omnipresence of the 
Sambhogakaya is not a presence in the multiplicity of 
the nether world, but an elevation of this multiplicity to 
the world of potential universal unity, to the anàsrava- 
dhatu. As space is always ommnipresent — says the 
MSA. (IX, 15) thus it (sc. the buddhatva of the Sam- 
bhogakaya) is always omnipresent?^; as space is univer- 
sal in the multitude of forms, thus it is universal in the 
multitude of beings". And the bhasya interprets : 
"]he buddhatva's universality in all the creatures is 
ascertained by the fact that in absolute truth it admits in 
itself all the beings" '. So the omni-presence is in truth 
an omni-absorption. Ewen the comparison used inti- 
mates this kind of relation: in fact it is not space that is 
in the forms ‘but rather the forms that are in space; thus 
also this buddhatva is in the beings inasmuch as the 
beings become unified in it. Ak&aSa is not divided 
by the multitude of forms, for in itself — i.e. in its own, 


` Cf. M.-Samgr. Il, 33, í, 20 ahkaàsadhatuparyavasanah, 


he “‘terminates space''. 
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form-less sphere, in the Aakasadhatu—it is one and 
infinite : but in this sphere the rüpas do not exist as such. 
While the presence of the one akaša in the many rüpas 1s 
structurally accounted for by the ‘downward’ deriva- 
tion of the rüpas from ākāśa, the presence of the 
one anasravadhatu (=the akasadhàátu ‘reversed’ or pro- 
vided with a tendency opposite to that of cosmic evolu- 
tion)", of the sphere and the essence of the Sambhoga- 
kaya, in the many beings, is accounted for by the eleva- 
tion of the beings to the embracing unity of the anasrava 
sphere. This unity is that of the Doctrine : in this sense 
the L-S states that the Saddharma is comprehended by 
embracing all the beings (p. 195). It is neither 
the absolute, transcendent condition of unity achieved 
in the buddhatwa of the Dharmakaya nor the 
merely latent unity present in every Alayavijmana 
(the Tathagatagarbha), but the process of its actuali- 
zation: the Sambhogakaya is the Body of Unifi- 
cation—the hypostasis of the perennial activity of 
enlightenment whereby the universal unity is pro- 
gressively realized. The peculiar position of the 
Sambhogakaya as intermediate between unity and plu- 
rality is eloquently explained in the texts by its func- 
tional character: the nature of the Sambhogakaya is 
entirely rendered by its kriya, which implies ''before'' 
and ''after'' (— lower and upper limit of the psychic pro- 
cess). As the countless sunrays, commingled while in 
the sun-disk, even in their separate activities are opera- 
tive towards a unity of effect, that of illumining the world, 


" Also the Samadhirajasütra stresses the akaša-lke nature 
of the Doctrine-Body; XXII, 9: — atgantákásosvabhàva; 14: 
sameti so 'ntariksena (here the use of the term antariksa in- 
stead of ākāśa is obviously suggested by this dharmakaya's 
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so the various activities of the Buddhas in the anāsra- 
vadhātu (which encompasses them from their beginning 
to their end, 21cd) coincide in the common effect of Illu- 
mination (IX, 29-30). As the sunrays coincide in the 
unity of the sun, their fountainhead, so the Sambhoga- 
kayas are one in the effect and accomplishment of their 
kriya (leading upwards to the fountainhead of Enlighten- 
ment) —though they are many in its performance (61). 
Hence this Buddhahood, though in itself uncontaminated 
by any àvarana, cannot be conceived as either pure or 
impure, inasmuch as before and after are distinguished 
in it (22) : impure owing to its multiplicity in the before, it 
is pure in virtue of its unity in the after, in the accom- 
plishment of Illumination". In fact, in the amaladhatu 
the Buddhas are neither one nor many: (they are one) 
being bodiless like space (the limitless unsensuous Sam- 
bhogakayas coincide in the andsravadhatu), but (they 
are many) in conformity to their several bodies in 
the before (26). All these references point to a vision 
of the Sambhogakaya as a cumulative organism of spati- 
ally coincident units manifested through a synchronous 


peculiar position in the intermediate sphere). No doubt but this 
body corresponds to the Pali dhammakdya on the one hand. 
to the Sambhogakaya of the Asanga-school on the other it is 
Satapunyanirjata, XXII, 9, cf. 14; dharrnanirjáta, 9; invisible 
to the marmsacaksus, 17, cf. 9 — but visible, evidently, to the 
divya- or dharmacaksus —, and rendered accessible to earthly 
vision as the body adorned with the laksanas (19; obviously 
the Nirmānakāya as reflection of the Doctrine-Body) by 
means of the Buddhas’ magical faculty and miraculous trans- 
formations” (Dr. REGAMEY's trsl., p. 90; the phrase anubha- 
vad vikurvitaih is probably meant to render the concept of the 
lokanuvartana). | 
?? The rather cursory bh. on this st. does not render its 
obvious meaning; cf. however the bh. on st. 77, ad finem. 
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variety of functions in unceasing (cf. 20) harmony 
throughout the ages: midway between the irreducible 
plurality of becoming and the static unity of transcendent 
Being, it visualizes the notion of soteric convergence. 
This concept of the noumenic personality of the Doctrine 
as Unifying Body is implied in the term sambhogakaya, 
"body of convergent fruition.” The concept is already 
familiar to Upanishadic-Epic thought, where it is con- 
nected with the ideologies concerning bhoktar and bho- 
gya. The bhoktar is the ksetrajña or vijmanatman, the 
bhogya is the ksetra, the body in which he is incorpo- 
rated and in a wider sense all the living experience which 
comes to him through this body. Under other denomi- 
nations, they are classified as jñāna and jfieya. But 
unlike the term bhogya, the term jfieya implies also a 
postulate: if '"'rightly"" (samyak) known by the jnàna 
freed from its veil of ajiàna (or avidya, asamyag jnàna or 
pravrtti; from the $atru karnarüpa, the notion of whose 
function as ''veiling'"' [a-vr] the jmana is most emphati- 
cally elaborated in the Gita, III, 38-43), it reveals itself 
as the higher brahman. The relevant notion of Vijnana- 
vada is quite analogous. jñeya is the alayavijnana 
(Trims.bh., p. 44, st.) inasmuch as it is the source of 
all contingent experience both of avidya and kleSas, but 
also inasmuch as its correct unitary cognition in the 
svadhatusthanayoga (see below, pp. 180ff.) brings about 
the sarvajnata. The undoubtedly intentional bilaterality 
of the concept of jfrieyávarana points to this alternative. 
As juxtaposed to kles$avarana the meaning of the term 
is obviously ''the veil of the objectively cognizable''. 
Thus jüeyavarana is a synonym of avidya or subject- 
object consciousness, the "''veil'" which impedes the 
realization of all-consciousness or bodhi-jiana. When 
however the double veil is removed, the jneya is rightly 
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cognized as the universal object (the Tathata) coincident 
with the universal jhana (Trims.bh. p. 44, I, 5), and 
sarvajnata or bodhi is realized (l. 18). The rightly 


knowing ksetrajna of the Gita is the immanent Ivara 


himself: ksetrajiam €a@pi mam widdhi sarvaksetresu" : 
says Krsna, the divine Teacher of yogic jhana. But this 
immanence is not to be understood as actual on the plane 
of the unenlightened beings; Gita VIII. 12 explains : 
although all the conditions of existence derive from the 
creator-Purusa, He — the saviour-Purusa — is not in them, 
but they are in him. They are in him inasmuch as they 
are elevated to his own plane, to the sphere of 
the higher brahman, which is also compared with 
akasa (IX, 6). The participation in the God's "own" 
nature is determined by knowledge; as inherent in the 
human form, he is "'dis-regarded'' by the blinded 
ones, ignorant of his higher Isvara-nature, their plane 
being that of the prakrti àsuri, mohini : but those whose 
plane is that of the daivi prakrti, participate (bhajanti) in 
Him, are incessantly united with Him by bhakti in upa- 
sana (LX, 11-14; mam eva ye prapadyante mayam etam 
[the gunamayi maya] taranti te, VII, 14, is therefore 
to be understood quite literally : the accession to the God's 
own plane, on which ` "they are in him" [12, above], is 
a ' going beyond" the sphere of the lower Prakrti). Those 
who participate in him by bhakti (ye bhajanti tu mam 
bhaktya) are-in him and he is in them (ibid. 29); their 
plane is common: it is the soteric jneya (jaeyam...yaj 
jnatvamrtam a$nute), the higher brahman (XIII, 12), the 
saviour's omnipresent Body —the same as the omni- 
present body of the creator Īśvara, but opposite in its 
functionality (apparent in all the indriyas and also free 


^" Cf. sarvasya caham hrdi san nivisto XV, 15. 
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from them, within the beings and beyond them, moving 
and immovable, proximate and far away : 14-15). Un- 
divided in the beings it stands as if divided (16a). In 
this body (dehe 'smin) Mahesvara as its bhoktar is called 
paramatma (22). Those who have reached its plane by — 
having acceeded (prapadyante) to Him, the ‘great 
Refuge” (Svet.U III, 17), those who ""partake'" in it by 
bhakti, are fellow-bhoktars of this omnipresent bhogya. 
This union with the saviour I$vara on the plane of yogic 
bhakti is a real sambhoga, and the omnipresent, ``un- 
divided though divided" Body of the dharmavaha 
bhagesa is a full-fledged Sambhogakaya, avant la lettre. 
According to the traces of primitive Buddhist doctrine in 
the Pali scriptures, the accession to the Refuge, to the 
Buddha's Doctrine-Body — represented in visibleness by 
the Samgha of the disciples—, is effected in the con- 
summation of the initial upasana, by which the passage 
to the higher sphere is brought about. Reborn in the 
dhamma — integrated in the dhammakaya— , the disciple 
partakes in the common fruition of dhamma (dhamma- 
sambhoga’™'). It may be significant that in such a classical 
Mahayana treatise as the MSA. the great $arana is iden- 
tied with the Sambhogakaya (celebrated in ch. IX), 
the Body which guides the beings in the sphere of the 
True Doctrine" to the Yonder Shore (IX, 10) and which 
is found in the vydurtti of all the tendencies and 
in the dawn'* of accomplishment (11). In it the (aspect 
of) bija of both kleSa- and jneyavrttis; unceasingly 
inherent (in the alayavijñana) since time immemorial, is 


^ Cf. Vinaya, ed. OLDENBERG, IV. p. 137. 

"5 This active "guiding" Body is the dharmakdaya in the 
oldest meaning of the term (see above, pp. 139f ). 

^ abhyudaya, the "rise", as of a luminary. 
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thrown off and dispersed by the fullest proceedings of 
all-abandonment; this buddhatva is arrived at in the 
attainment of a new ASraya (asrayasyanyathapti) asso- 
ciated with the choice qualities of the Sukla-dharmas, by 
virtue of the very pure nirvikalpajnanamarga, great in 
its aim (12). Standing on its height the Tathagata looks 
down as standing on the most excelse great mountain of 
the world, pitying those who find satisfaction in Quiet 
(the arhats), not to mention those who find satisfaction in 
becoming (the worldlings) (13). This pinnacle of the 
world is doubtless the Akanistha"', the unity level of the 
Sambhogakaya, the plane which, according to pre- 
Hinayànic conceptions, is attained by the srotaapanna 
at the upper end of the ascending line started by his 
accession to the Refuge. 


The AK. (VI, 37cd.) names the akanisthaga as one 
only of several kinds of anagàmins (its subdivision of the 
anagamin category into seven sub-categories [37-38 ; 
similar subdivisions in AN. IV, pp. 72ff. ; Vis.-m., Pugg.- 
pann.] bears very obviously the stamp of scholastic ela- 
boration), and as one of two types of ürdhvasrotas — the 
distinction of the ardhvasrotas into akanisthagas and 
bhavagragas being evidently dictated by the same reason 
which led to the distinction of two nirodhas (see above, 
p. 100, n.s), namely the need of taking into account the 


** "The anasravadhatu, the sphere of the convergent 
kriyás of the Sambhogakáyas, is obviously figured in the shape 
of a pyramid (a notion conformable to old cosmological con- 
ceptions), at whose top-point, reached in the consummation of 
the processes of enlightenment, the Sambhogakayas coincide 
in the unity of the "after", in their common fountainhead, 
direct ectype of the Dharmakaya. 

Cf. the bhütakotiprabhavita tathagatakaya of Astas.pr.par. 
94, II. 
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árüpya superstructure — ; in the simpler classifications of 
the Suttas any uddhamsota is akanitthagami : the two 
terms always recur as an inseparable couple of epithets” : 
(uddhamsoto hoti akanitthagami). The results of our 
analysis of the primitive notion of the anagamiphala 
(pp. 102ff.) show that its bearer was originally ürdhva- 
srotas ex definitione, his sphere being the upward stream 
of the Dharma, psychically actuated in the progression 
of the four ancient dhyanas. The upper limit of this 
sphere, bordering on the transcendent plane of the 
arhattvaphala, is the fourth dhyana. Ass the level of 
the Akanistha bounds the region of the fourth dhyana 
(a notion accepted also in dogmatics, cf. AK. III, 2bd, 
Bh.), it is clear that the primitive anagamin was, as such, 
akanisthaga. On this level his final transfiguration or 
bodhi, his attainment of the transcendent àéraya identi- 
cal with the Buddha's amrtakaya (subsequent to 
his participation in the dynamic dharmakaya by virtue of 
the aé$raya-parivrtti in the Way-attainment^"), was censed 
to take place. This notion is still preserved in early 
Mahayana records. A stanza of the Sagathaka-portion 
of the L-S avers that bodhi takes place in the Akanistha 
(774, p. 361); another stanza of this collection 
(38, p. 269) declares the Akanistha to be the region of 
nirvikalpa (i.e. of the upeksa-stage of dhyàna: upeksa 
=nirvikalpa-jhana according to MSA. XVIII, 61, bh. : 


** Already noted by LA VALLEE, JRAS, 1906, p. 446ff., 
Les cing espèces d'/Anagamin. 

` The terms are used in this connection only by Y asomitra, 
but they render a traditional notion recorded in the AK.: 
in IV, l04cd we meet with the remark that the srotaapanna has 
a new personality which is “beyond” (atyantarn) the old one, 
and elsewhere (VI. 4lc) the same is said of the anagamin. It 
is the marga-body of the Sautrantika (il, 55d). 
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avikalpa is used in the gense of upeksa in the Nrsim- 
hott.U). According to the Mahayanasraddhotpadasastra 
the Bodhisattvas obtain on reaching the Akanistha the 
most venerable and excellent body of the Universe", i.e. 
obviously the  Sambhogakaya' in its supreme — 
structurally topmost —form of Totality. 

The Buddhistic conception of Akanistha thus corres- 
ponds to the conception of the brahmaloka in the metri- 
cal Upanishads teaching a kramamukti. Located at the 
upper limit of the trtiya sthana, this brahmaloka is the 
'"uppermost' abode of the Iévara in his saviour-aspect, 
the plane of "'totality" where his unsensuous cosmic 
body is manifested (in the primitive Buddhistic concep- 
tion borne out by the Mahagovinda and other Suttas this 
topmost and all-embracing region is still named brahma- 
loka*): the same notion appears in another stanza of 
the L-S (p. 215, st. 3), where the Akanistha is called 
mahesvaram param sthanam" (its radiance being more- 
over described by the old Vedic term vi-raj). As the 
infinite multitude of the Isvara's forms is reduced to unity 
on the plane of the brahmaloka, thus also the many 
manifestations of the Sambhogakaya'' are reduced to 





'" SuzuKI, Awakening of Faith, p. 125. 

"U Described loc. cit.. pp. 100f. 

“= Cf. DN. Il, pp. 238f., I, p. 249; MN. Il, pp. 193f. See 
Il Mito Psicologico, p. 302. 

= |n the Samadhirajasütra the Doctrine-personality of the 
Buddha is called lokandatha. 

“ ‘The manifestations of the Sambhogakáya are in the 
original sense as many as the cittas in which its teaching is 
realized: such was undoubtedly the symbolic purport of the 
scenes of mahdpratihadrya introducing the doctrinal exposition 
in older Mahayanic Sütras. The motif of the countless rays of 
light emitted by the Buddha, each of them, according to the 
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their essential unity on the Akanistha-plane (cf. above, 
p. 156£f.). The many sambhogakayas converge towards 
and coincide in this top-point, which is the limit of the 
transcendent Dharmakaya sphere.  : 

We have seen that the remnants of the proto- 
Buddhistic kaya-doctrine in the Pali Canon imply a con- 
nection between the two successive stages reached by 
the disciple (the entrance on the Way and the 
attainment of arhatship) and the Buddha-bodies per- 
sonifying the Way and Nirvana, i.e. the dharmakaya 
and the amrta-kaya. On the other hand, we have seen 
that the suppression of the last-mentioned and the 
dimmed half-admission of the dhammakaya in the dog- 
matic Buddhology of the Suttas resulted from the main 
trend of the evolution of Hinayana, namely from the 
rationalization of the exclusivistic standpoint. Conse- 
quently, the tenet of the dharmakaya was deprived of 
its transcendental implications and came to be con- 
sidered as a mere allegorical formulation of the fact that 
after the Master's final disappearance the body of the 
Sayings was left to guide the later generations of dis- 
ciples. The picture of the early vicissitudes of these 
notions may be completed by observing why the connec- 
tion between the Way-attainment and the dhyanic body 
of the dhammaja was tentatively, though unsuccessfully, 
effaced in the extant texts, so that it can be only detected 
through comparing scattered allusions. The reason was 
obviously that this ideology was closely connected with 


S-P, bearing a Buddha-manifestation seated on the lotus- 
throne (=the throne of the Sambhogakaya, see the Bodh-Gaya 
inscription of Yun-chou, CHAVANNES, loc. cit., p. 13) should, 
in these contexts, be interpreted in terms of the simile MSA. 


IX. 61 (above, p. 159f.). 
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the ancient conception of the religious career as a process 
of imitation of, and progressive assimilation to, the 
Buddha, in a word as a career of bodhi. As in the 
Hinayàna it was türned into a career of nirodha (essen- 
tially different from that of the Buddha not only in the 
end, but also in the means, the determinant factor of 
dhyana having been relegated as inessential), the ideo- 
logy containing the evidence of the disciple's progressive 
assimilation to the Tathagata was consequentially and 
intentionally obliterated. The kayavada deviated into 
the skandhamatravada, the purport of its sequence as an 
ascensional and centripetal climax was forgotten along 
with its connection with the process of deliverance. 


The Mahayanic branch, whose fundamental diver- 
gence from the Hinayàna consists precisely in its con- 
ception of the Career as a yàna towards bodhi, naturally 
perpetuated and developed the doctrine of the kayas and 
maintained the notion of the correspondence and con- 
nection between the successive stages attained by the 


Way-faring disciple and the kayas of the Buddha. 


These stages are, as we have seen, hypostases of 
forms of experience structurally superposed to the nor- 
mal prthagjana experience located on the plane of 
namarupa. 

If, as the Hébégirin directly states, and the texts 
indirectly imply, the three kayas are connected with the 
three svabhavas, the latter must be closely related to 
the old three-dhatu scheme. 


The Yogacara theory of the three svabhavas or lak- 
sanas is quite obviously another version of the doctrine 
` of the two truths, samurti and paramartha, admitted by 
the Hinayàna schools as well as by the Madhyamikas. 
To say that it is a development of this doctrine would 
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be too much: it is in fact the very same concep- 
tion, reformulated in its original structural triadism by 
the Vijanavada, admitting the continuity between Sam- 
sara and Nirvana denied by the Sünyávada. 


For both the Hinayànists and the Sünyavadins 
 samurli is the common, conventional way of perceiving 
reality, ``veiling`” the correct mode of its perception, its 
paramarthasatya. The contexts of these doctrines show 
that the point of view from which this distinction of 
'"truths'' is established is not ontological, but soteriologi- 
cal. Here the compound pararnarthasatya does not mean 
"the truth of the highest object'', of Nirvana (both doc- 
trines in fact deny the '"'cognoscibility"" of Nirvana, and 
the term is not applied to a cognition of transcendent 
things, but to the correct cognition of contingency); it 
means ''the truth conducive to the highest aim'' (not 
paramarthasya satyam, but paramarthadhigamam satyam). 
As to the contents of paramarthasatya the different forms 
of exclusivism naturally differ. From the Theravada point 
of view, as it already emerges in the Suttas, the existence 
of entities is only ""nominal'', while the samvrti percep- 
tion takes them for objective units: their paramartha 
truth is the perception of their '""nominality"', for *‘they 
consist only of changeful elements of experience 
(dhamma)' ', rising and disappearing in causal connec- 
tion; the only datum permanently graspable in them is 
their impermanence itself, the causal connection, the 
pratityasamutpada. This point of view is originally a 
determined cittamatratavada avant la lettre (see above); 
the assertion of the "'"nominality"' of objectively defined 
entities is to be taken quite literally, they are only 
"nümas', various conformations of experience, of 
psychic essence. The perception of this character of 
reality reveals the vicious circle of grasping and thus 


22 
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leads to detachment and appeasement — it is therefore 
paramarthasatya; the content of this perception is the 
pratityasamutpada. But by the very power of this per- 
ception, if, of course, it is not a mere adopted notion but 
a "realization" (sacchi-kr), its content is reversed, it is 
'made true'' not in the form of ““dependent production '' 
but in its inverted form of dependent cessation (see 
above, p. 59); thus the paramartha-perception leads to 
the ''highest aim'', Nirvana. 

` "The systematized exclusivism of the Madhyamaka 
does not admit of any '"Way'' as such: the transcendent, 
and only, reality is not attained, but unveiled in the in- 
stant and by the sole virtue of the cessation of the erron- 
eous perception : therefore the paramarthasatya of the old 
Sutta-viewpoint can be only samvrti from the Madhya- 
maka-viewpoint —though a higher samvrti — ; the only 
paramarthasatya is the non-''perception'" of any form 
of contingency whatsoever, the complementary aspect of 
the realization of the inconceivable tattva. The perfec- 
tion of this paramarthasatya coincides with the para- 
martha itself, in the fulfilment of that method of psychical 
elimination of contingency (with its theoretical reflection 
in the prasanga-method of intellectual elimination) which 
is so characteristic of this school. The pratityasamut- 
pada is an anutpada, and is thereby identical with the 
unborn transcendent Tathagata-essence. The adequate 
perception of*the essence of contingency is no more in- 
terpreted in the sense of the ancient context, as the 
latter's nivrtti, but as its apraurtti, and thereby as 
the very realization of Nirvana. It is an apravrtti 
of nàmas'" : in fact the pratityasamutpada is a process 


55 Chandrakirti, quoted in STCHERBATSKY, Nirvāna, p. 209. 
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of ‘nominal’ production; the original import of this 
notion is clearly illustrated by Nagarjuna’'s assertion 
(Cittavajrastava) that the samsara is only vikalpa of the 
citta'^, while the elimination of the vikalpa is deliverance 
(cf. Madhyamikavrtti, p. 524: nirvana 1s sarvakalpana- 
ksayarüpa"). Only in its banishing the idea of a process 
from the conception of deliverance does the new position 
differ from the oldest one; moreover, that idea is not 
utterly banished, but admitted as a lower degree 
of truth, as the yogasamurti eventually conducive to the 


.“ The scholastic point of view had turned the dharmas 
into "things', into objective ''elements of existence", and 
thus the assertion of the '"nominalhty'" of the pratityasamut- 
panna had assumed another meaning: it stated the fictitious 
character of the compound units, whose objective reality how- 
ever consisted in their components. The original yogic 
attitude in its Mahayanic revival reacts to this ontological in- ` 
novation by the apparently novel teaching of the dharma- 
£ünyatá: dharmas, too, are only nominal, i.e., according to the 
new interpretation, only fictions. Fictions arising from what, 
effected by what? The sheer ''negativism' of Nagarjuna s 
dialectics does not formulate any reply, but the doctrinal 
implications of Nagarjuna’s lyrics make it quite clear: the 
vikalpas are fictions of the citta— which however can also rend 
its self-made veil. The citta or pratityasamutpada is not 
essenceless to the same extent as the citta-made differentia- 
tions (pratityasamutpanna). The Vijnanavada develops this 
position (as rendered by the distinction betweep the mayd and 
the mauakrta in MSA. XI, 15) into a new monism: the 
fictitious or nominal differentiated reality, the  prajnapti 
(pratityasamutpanna or parikalpita), is the product or fiction 
of the noumenic process, the vijnapti (pratiftyasamutpada or 
paratantra), which in itself is only the dynamic samklega of 
the static vijfiána (anutpanna or parinispanna). 

+“ (Cf also the wording sarvakalpanopasama  aripa 
nirvana. 
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paramartha standpoint ; this samvrti is the vyavadana pro- 
cess leading to paramaàrtha", or rather revealing it — 
tattvarapam abhidyotayati" —by effecting the vyavrtti in 
the samtana" ". (In a similar manner the S-P adopts the 
Hinayànic paramartha-conception in a subordinate and 
provisional róle: the Sravaka-truth is not mendacious, 
but true on a lower plane). 


Thus the ''way'', indispensable in the yogic eco- 
nomy of Mahayana Buddhism, is indirectly admitted 
again without formally encroaching on the ultimate 
theoretical issues of Madhyamika exclusivism. 


The twin doctrines of the double truth-perception 
and of the triple nature of reality are repeatedly met with 
in the Upanishads, either in close connection with, or 
as implicit in, the doctrines of satya (examined above, 
pp. 19-40). According to BAU II, 3, of the two contin- 
gent manifestations of brahman the 'shapeless' one, the 
amürta rüpa represented by prana and hrdakaSa = vijnàna, 
is the superior, because it is capable of actualizing 
its faculty of satyasya satyam in its translation to the 
plane of the unutterable, ''higher than which there is 
none. This criterion of comparative evaluation pro- 
duces the incisive formulation of the tenet in the 
MaitrilU: yan martam tad asatyam yad amiartam tat 
satyam. That shapeless reality of prana, which is 
karman in both the senses — worldly and yogic—, and 
may be considered as amrta inasmuch as it is conducive 
to amrta, — is '"veiled'" by the satya of the nàmarüpa 
plane (BAU 1, 6). Similarly, according to ChU VI, the 


reality of particularized perception represented by names 


** Madhyamikavrtti, p. 126. 


** Subhasitasamgraha quoted by L.A VALLEE, Siddhi, p. 550 
s. Ibid. 
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as differentiations of Vac can be reduced to the right 
perception of the fundamental cosmic tri-unity as the 
starting-point of the dynamic processes of differentiation, 
to the satya kat’exochen, and this way of perception of 
the more real satya of things is soteric, being conducive 
to the realization of sat. 

Furthermore, according to ChU VIII this satya, the 
brahmapura (1, 5), is the locus of all the kamas and of 
their **con-formations’” (samkalpa) experienced as reality 
in everyday consciousness, and does not perish with the 
individual". It possesses the potentiality of satyah 
kamah and satyah samkalpah, conducive to the realiza- 
tion of àtman, but themselves not liable to be realized as 
long as they are veiled by anrta (3, 1 —2). The unveil- 
ing is the perception of the true nature of reality, not as 
reflected and dispersed in the passing show of namarupa, 
but as centred in the hrdakasga, in the pure nama-sphere ; 
here it is manifested as the essence of karrmna-causality ^ 
(I. 5 yatha hy cocha praja anvaviéanti etc....-6 
ksiyate; cf. Mund.U Il, 1, 5, evolution of concrete con- 
tingency — of the namarüpam brahma I, |, 9 — from satya 
along the lines traced by the pancagnividya), apt how- 
ever to turn into an instrument of deliverance from such 
causality in producing the &àtman-knowledge through 
satya-desire (6 tad ya ihatmanam  anuvidya...kárnacáro 


bhavati). 


" We have seen that it corresponds to the šñlayavijñana. 


whose nature is that of the pratityasamutpada or paratantra 
(cf. i.a. M.-Samer. J, 20). 

7 By virtue of this knowledge-conquest of the psychic 
mechanism of causality the manifestations of reality conform 
to the knower's wish (2, 1—10). The same is stated with 
regard to the Bodhisattva's cetovasita as first degree of dhyanic 
mastery (M.-Samgr. ll, 14, 4a). 
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norm this. way the adequate satya-perception results in 
the samprasada stage of satya, which in attaining the 
supernal Light ''comes forth'' (abhinispadyate) in the 
svarüpa of the transcendent atman-brahman (3, 4). Thus 
the satya as amürta rüpa, contingency as perceived in its 
essence of pure ""name'', partakes both in the sphere of 
nàmarüpa-satya or anrta into which it develops in the 
“veiled form of common waking experience, and in 
the sphere of the abhinispanna svarapa, of sat, to 
which it leads when its function is inverted. This is 
rendered by the pseudo-etymological analysis of the 
term saíya into three component syllables: ''sat is the 
immortal, 4i the mortal (cf. BAU V, 5, 1: ti=anrta), 
by yam it connects both (cf. BAU Il, 3: yat)" (3, 2). 
The same notion is found in Mund.U lll, 1, 6: satya 
is the divine path leading from anrta or namarüpa-satya 
(cf. 1, 1, 9 brahma nàmarüpam...tad etat satyam) to the 


"highest abode of satya''. 


In the Vijnanavada doctrine of the three soabhavas 
or svarüpas of reality this conception appears again : 
the parikalpita-svabhava or nàmarüpa" experienced in 
common consciousness is the final effect and false objecti- 
fication of the vikalpa™ or causal evolution of the citta 
(vijnanaparinama), of the pratityasamutpada or paratantra- 
svabhava™ ; the parinispanna-svabhüàva is realized by the 
"pure'' paratantra when it ceases to imagine’, i.e. by 


"  nüàma-nimitta in the terminology of the L-S. parikalpita 


is the conjunction of nimitta and nama (p. 131, st. 193). 

" Also called samkalpa: see L-S, pp. 68, st. 134; 227; 
229, st. 6; MSA. XI, 39. 

ss. CE, DS; p225: 

** Cf. MSA. IX, 78cd: sarvatha 'nupalambhasca upalam- 
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the supression of parinama, whereby the vijrianá "comes 
forth"" (nis-pad) in its static transcendent essence. 


Thus the paratantra partakes by its double poten- 
tiality (as sasrava and anásrava", i.e. as pravrtti and 
nivrtti) both in the parikalpita and in the parinispanna. 
It is samklega-vyavadana-nibandha: this Mahayana 
notion (Candrakirti, ad Madh.-kar. XV, |l, p. 274. ; 
cf. M.-Samgr. I], 28") is the counterpart of the 
Upanishadic sat-ti-ya — ubhe yacchali. 

In the Yogacdra context, where the ecstatic cogni- 
tion of the paramartha is again put into a series with the 
contingent modes of cognition, the paramarthasatya 1s, 
on the one hand, paramarthasya satya (the aim, realiza- 
tion of the Tathata), on the other, paramarthadhigama 
satya (the Way, progressive realization of the vijnapti- - 
mátratà). The soteric Sravaka-truth being counted apart 


bhah paro matah; bh: ya parikalpitena svabhaávenavidyamanata 
saiva paramàü vidyamadnatd parinispannena sovabhavena/ yasca 
sarvatha "'nupalambhah parikalpitasya svabhavasga sa eva 
parama upalambhah parinispannasvabhavasya. 

st Only as s&srava it is called  abhütaparikalpa; as 
anásrava, i.e. during the process of its cessation, the kalpa is 
neither bhüta nor abhüta, and when this process is accomplished, 
it is, obviously, nc more kalpa at all. but the (akalpa) 
lokottara jñana, the parinispanna. (See MSA. XI. 31 bh). 

55 It is Samsara by its parikalpitabhdga, Nirvana by its 
parinispannabhaga. Inspite of the appearance created by 
these terms the conception cannot be interpreted as that of 
an impossible simultaneity or co-existence of Samsára and 
Nirvana. The same treatise (ll. 23) in fact explains that the 
svabhavas, though inherent in the paratantra, never coincide, 
as they are reciprocally exclusive conditions or aspects (see also 


II, 32). 
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from the latter, as yogasamvrti efficiently counteracting 
the lokasamvrti, the satyas are in the Yogacara synthesis 
implicitly four.^" 

If the two alternative aspects of the paratantra be 
counted separately, the resulting tetrad reveals its struc- 
tural analogy with the ancient Buddhist scheme of the 
four satyas: the parikalpita corresponds to the duhkha- 
satya, the paratantra of pravrtti to the samudayasatya (or 
pratityasamutpada anulomam), the paratantra of nivrtti 
to.the margasatya (or pratityasamutpada pratilomam), the 
parinispanna to the nirodhasatya. 


The Epic Upanishads also distinguish three 
svabhavas respectively perceived: (a) by common sub- 
jective consciousness, (b) by concentrated consciousness 
able to see the underlying essence of contingency (the 
pravrttilaksanadharma or samyogalaksanotpatti), or by 
dhyanic consciousness, whose coincidence with its 
object is also the inversion of the latter's orientation 
(into nivrttilaksanadharma), (c) in ecstatic universal 
consciousness. 


The first is also named paribhava, '"'enclosing `" or 
"outer'' reality (Mdh. 238.d)". Its foremost character is 


AS 


The theories elaborated by the Vijnanavada scholastics 
regarding the relations between the two satyas and the three 
svabhavas. as recorded by Hiuan Tsang and studied by La 
VALLEE. Siddhi, p. 549ff.. are rather a show of scholarly sub- 
tility than the evidence of further doctrinal developments. 

* The underlying notion of concentric svabhavas — which 
so obviously points to the connection with the archaic notion 
of concentric kayas (still surviving, cf. above, n.,,) is evidenced 
m the Vijüanaváda conception as well: thus Hiuan-Tsang 
states that the parikalpita is on the paratantra and the pari- 
nispanna in the paratantra (Siddhi, p. 611). 
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dvaya or dvandva"™, the inherent duality of its nature, to 
which its multiplicity is due (cf. e.g. Mdh. 239..: [bha- 
tani] svabhavenaiva vartante dvandvasrstani bhürisah). 
This is not truly real. therefore 238. states "unreasonable 
is he who considers (reality) in regard to its svabhava 
without (having produced) the bhava (concentration of 
consciousness). The latter enables one to see, not the 
mere surface of concrete sensuous contingency (the 
paribhava-svabhava), but the svabhava constituting its 
cause. Our text goes on (J): "But even those who in 
concentration (ckantabhavena) perceive the cause (of 
reality) as due to svabhava (the causal svabhava underly- 
ing the sensuous one), do not attain anything, even if 
they purify the stalk and its core". Ever since this 
image was inaugurated by the KU (VI, 17), the stalk 
represents the sensuous body, its inner core the unsen- 
suous consciousness-body, the potential atman.  ''Puri- 
fication `” in these texts always means nivrtti, progressive 
cessation of the dynamism. The texts repeatedly warn 
against mistaking common, temporal nivrtti, such as it 
takes place in natural periodic involution — only to be 
followed by a new process of pravrtti —, for the super- 
natural yogic nivrtti which is definitive, “a way of no 
return’, and conducive to the transcendent condition; if 
artificially brought about, the former is a false yoga 
(styled tamorüpanubhüti in Nrsimhott.U IX) and pro- 
duces catalepsy and eventually death, but. no realization 
of the atman. Our text continues: ‘**Those who, taking 
their stand on this aspect (paksa) (namely concentrating on 
causal creating svabhava), realize involution (nivartanti), 
have yet little wisdom, for by cognizing the causal 


* Cf. the Mahayanic conception of the dvayalaksana of 
parikalpita. 


23 2 
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svabhava they do not attain the freyas; in fact the sva- 
bhava consisting in the manas whose essence is karma 
and moha (the pravrttilaksanadharma), (when concen- 
trated upon in the’ involutional process) leads (only) to 
death'' (.,.). The factor whose presence or absence con- 
stitutes the criterion for distinction between the two nivrttis 
is the cosmic expansion of consciousness concomitant with 
its concentration, with its withdrawal from the senses at 
the outset of the process : a foreboding — in the very midst 
of "contingent life — of transcendent universal conscious- 
ness. The passage from this initial point of the 
process to its terminal point is conceived as a progressive 
elimination of contingent consciousness. When that 
initial factor is absent, only unconsciousness can be the 
final result. The mere ekantabhava, namely withdrawal 
of the consciousness from sensuous experience to its own 
sphere, brings about the perception of the supersen- 
suous svabhàava, which is the Cause (karana), the in- 
trinsic law of elementary becoming (cf. 219:,.:): mot the 
pravrtta svabhava, but the pravrtti-svabhava or pravrtti- 
laksana-dharma, "''the svabhàva-stream by which the 
world is incessantly carried hitherward'' (236,, svabha- 
vasrotasaurttam" wuhyate satatam jagat), the samyoga- 
laksanotpatti (Upanishadic equivalent of the Buddhistic 
pratityasamutpada). But if the ekantabhava is concomi- 
tant with the initial stage of dhyana, i.e. if it is accom- 
panied by the sukha (cf 195,,,.) of the yogin who 
“perceives all the beings in himself and himself in all 
the beings'', the causal svabhava therein apprehended is 
characterized by the opposite laksana, by the ksetrajfiasya 


42 


Similar is the agency attributed to the pravrtti of the 
alayavijnána as creative paratantra, which vartate 
srotasaughavat. 
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svalaksana (217.), the svalaksna of tapas = yoga (ibid...) ; 
its agency results in karmanivurtti (ibid.), it is the 
nivrttilaksana-dharma. 

The karana-svabhava, which is also called the 
‘*higher’’ one, para svabhava'' (202;,;,:5), and does not 
reside in the single causes and effects, but is to be found 
in the reduction of contingency to the intrinsic omni- 
present law that pervades it and determines its course, is 
thus, in its alternative orientation, sarvahetu and pararnat- 
makarin (cf. ibid.:). The paramatman, “‘produced”’ -by 
the para svabhàva achieving its nivrtti, or rather revealed 
out of its transfhiguration, — the abhinispanna svarüpa of 
the ChU —is called parama svabhadva. The ''produc- 
tion"" is only a revelation, for this doctrine assumes the 
parama svabhava's eternal immanence in the contingent 
vijnana. Its revelation is progressively brought about 
by the purification (nivrtti) of consciousness; the 
first stage of the process is effected by the withdrawal 
from sensuous perception to pure noumenic perception ; 
it is the buddhi-stage (cf. 203,), where the parama 
svabhava, though yet ''distant'', is rendered ""proximate'' 
(ibid... ; cf. pratyaksatam eti sa dharmadhatus MSA. VI, 
7cd). “This turning-point is obviously the condition of 
ai$varya (cf. above, p. 153), to which also our chapter 
238 refers in concluding its teaching of the three sva- 
bhavas (st. 21-25). It consists in the full mastery of the 
Sabdabrahman and hence implies the unfailing promise 
of the highest attainment. 

Thus the dhyanic cognition of the para svabhava 
as consciousness alone, free from the dvaya of the pari- 
bhava, i.e. its realization as nivrttilaksanadharma (the 


" [t is obviously identical with the “higher brahman"'". 
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‘Satyasya satya of the old Upanishads), is exactly parallel 
to the Yogàcara's soteric recognition of the vijnapti- 
matrata, realizing the paramartha-orientation of the 
paratantra as  anasrava, free from the  dvaya of 
parikalpita. 

The recognition of the vijnaptimatrata of reality 
(eliminating the prajnaptisatya, the parikalpitasvabhava, 
the experience of the nàmarüpa-plane) is eo ipso 
an elevation to the plane of pure vijnapti, of pure 
nama (cf. L-S, p. 96, st. 156a), —a pardvrtti, as the 
vijnàna "'returns'' from its imagined alienation to its own 
sphere (svadhatu). The condition in which the ensuing 
process of purification or cessation takes place is therefore 
called svadhatusthana (MSA. XI, 33) or nàmni sthàna 
(ibid., bh., XI, 6; Trims.bh., st. quot. ad 25) or cittasya 
citte sthana (MSA. XVIII, 66). 


By concentrating on the awareness of cittarnátra 
(MSA. VI, Zab) or nàmamatra (Xl, 48 and bh.; 
Trims.bh. p. 42), and thus elevating reality-experience 
to the level of pure nàma or manojalpa (MSA. XI, 6, 
etc., see above, p. 90), the adept, having soared to 
the arapya sphere (where only nāmopādāna is left, 
Trims.bh. p. 19), obtains by virtue of this paravrtti an 
omnipresent a$raya (sarvatragá$raya MSA. XI, 44), in- 
hnite and of pure  jnàana-essence  (jfianànantàsraya 
Trims.bh. p. 44"). The new paràvrttyaéraya thus ob- 
tained on reaching the samadhi-level is, according to the 
L.-S (pp. 50, 80-81, 125f., 136-37), his manomayakaya or 
mayopamasamadhikaya (Maya being the dynamic Alaya- 
vijnana | =the paratantra"] in both its opposite func- 


“ Ms. reading, see ed., n. 4. 


"^ The parikalpita is mayakrta (MSA. Xl, 15 and bh). 
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tions, and the present meditative condition, wherein 
cittamatra is realized, being a "residence in the svadhatu'', 
i.e. in the alayavijñana = citta — naman, this samadhi- 
body is ““Maya-like’’). It is no more liable to restric- 
tions of time and space, it is endowed with the yogic 
powers, it is conformable to the arya( = Bodhisattva)- 
assemblies (which take place in the intermediate region, 
see above, p. 149), it is used for accomplishing the vow of 
enlightening the many (L-S, pp. 139, 81): it thus clearly 
appears to be the Bodhisattva's cosmic Doctrine-body”™ 
corresponding to, or coincident with, the Buddha's 
Sambhogakáya" : it is the Mahapurusa-body adorned 
with the 32 laksanas. 

The namni sthana is by no means a novel invention 
of the Yogacara: it is a replica of the irtiya sthana, out- 
lined in the Svet.U (see above pp. 50, 153), in which the 
adept identifies himself with the cosmic body of the 
Ivara as Teacher and Saviour (even the simile of the 
mirror, used in the Upanishadic passage, reappears in 
the Buddhistic Sastra and is commented upon by the 
words: adarsah cittasya dhatau sthanarn sarnadhir yad 
etatpirvam namni sthanam uktam, XI, 42 bh.*"). Like 


' The dharmakadya bodhisattva of the Mahaprajna- 
paramitasastra; cf. LA VALLEE, Siddhi, App.. pp. 779ff. 

"U Cf. RocKHiLL, The Life of The Buddha, p. 201, quoting 
the Bkah-hgyur: "the sambhogakaya is discernible in the 
whole air of a bodhisattva...the Sambhogakàya is the samādhi 
inherent to all the buddhas... ` 

In the sphere of the Sambhogakaya the peculiar unity- 
plurality ratio obtains also with regard to the Bodhisattvas. 
They are potentially ekāśrayāh, for their cosmic perception is 
common and their activities are blended in the unity of the 
common effect (MSA. IX, 85). 

ss The MSA. (IX, 67-69) agrees with the  authoritics 
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the trtiya sthana, it is the condition of dhyana, in which 
the nàmarüpa-reality is reabsorbed in, and transposed 
to the plane of, pure nama, consciousness being reverted 
upon itself (the .definition of dhyana as sthiti$ cetasa 
adhyatmam XVI, 25a definitely confirms this conclu- 
sion)". The dhyanic process (whose sphere was the 


followed by Hiuan-Tsang in considering the adar$ajnàna as 
the essential characteristic of the Sambhogakaya (see Siddhi, 
pp. 708f., 712). 

** The notion is a familiar item of the yoga speculation 
recorded in the Mdh. (cf. above, p. 88). manasi sthadna (also 
citte or sattve sthüna) is a current designation of the dhyànic 
condition, in which the svabhava's return to its primordial 
atrnic reality - begun by its withdrawal from sense-perception, 
tantamount to the nivrtti of the elemental plane (cf. 205,,.,.)— 
is finally performed. It is the second and concluding part of 
the pratyāhāra of reality in the buddhi as in its essence and 
fountainhead (194,,). When, having gone beyond sensation, 
having transcended the karmaguna, the buddhi functions on the 
manas-stage alone, then the brahman is attained or discerned 
in the samadhi of dhyanayoga: this is the outset of the way 
towards pralaya (194,,. 204,,, 205,,). 

Even the image of the mountain referred to in this con- 
nexion by the MSA. (above, p. l64)- the mountain-top being 
the unity attained in the consummation of the nàmni sthàna, 
at the upper limit of the sphere entered by virtue of the 
first ASrayaparavrtti—recurs in the Mdh. in an analogous 
connexion : dhyanena pararnam krtvà...ahatgya sarvasam- 
halpün sattve «ittam nivesayet, sattve cittam samavesya tatah 
kalañjaro bhavet (247,,,). The gunavati buddhi has descen- 
ded like water from this mountain, 205,,; cf. KU IV, 14). The 
manasi sthana—the condition in which the buddhi, having 
abandoned sense-perception, is turned upon itself—is the 
sphere of the budhyamana or ksetrajfia (whose samyak- 
orientation realizes his potentiality of cosmic omnipresence; 
cf. above, p. 96, n.s). midway between the state of aprati- 
buddhatva—in which he cannot be distinguished from, and 
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original sphere of the Way, see above, pp. 100f., 104) is 
a progressive ascension in which the contents of the con- 
sciousness of the first dhyana (vitarka, vicara and priti) 
are gradually eliminated ; same is the case with the nàmni 
sthana, in which the residual namopadana (vijhaptav 
upalambhah Trimés.bh. p. 42, st.), the trividhalambana- 
labha of XI, 7 (cf. trividhas$ca sah XVI, 26b)" is gra- 
dually eliminated. At its culminating point the transi- 
tion to the nopalambha dhatu (Trims. bh. ibid., 2^4 quot. 
st. ; cf. MSA. XI, 47f., and bh.), the final advent of 
bodhi (cf. MSA. Vi, 7-10 and bh.), actualizes the 
transcendent Dharmakaya. The whole process, whose 
lower and upper limits are marked by the two aéraya- 
paravrttis, takes place in the andsravadhatu, described 
in the [Xth ch. of the MSA. (in the verses relating to the 


(according to the dynamic monism of this yoga-conception) is 
actually identical with the buddhi spellbound by sense- 
experience — and the state of buddhatva in which he is 
undistinguishable from and identical with the transcendent 
buddha, the 26th. The Moksadharma notion of the 
Budhyamana thus in a way anticipates the Mahayana notion 
of the Bodhisattva As against the monism of this 
dominant yoga school of the Epic. the then revolutionary 
doctrine of Paficasikha (expounded in Adhy. 218, 219) 
asserts the exclusivistic position peculiar to the Hinayana: 
the condition-entity realized on the manas-stage of the re- 
versed consciousness-process (sthito manasy yo. bhavah), held 
to be the atmic ksetrajha by the teachers of the adhyàátma 
(namely by the asserters of the triple svabhava, of the poten- 
tial àtman-character of dynamic reality), is only the nivrtti- 
manifestation of the anatmic buddhi, whose sole essence is 
karman. (See Il Mito Psicologico, pp. 272.8). 

7 ^ "The three forms of knowledge, Zruta-. cinta- and 
bhavanümaya, referred to in XI, 7, are represented in dhyanic 
consciousness by vitarka, vicdra and priti: XVI, 26 bh. 
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t  Sambhogakàaya and to the sublimation process whereby 
> it is attained, 12-36) as the soteric inversion of the aka- 
5 Sadhatu™. The notion of the coessentiality of akasa and 

vijnana is obviously still familiar to the late Mahayana 
d author. According to IX, 47 the vyavrtti (= first para- 
vrtti, see above, p. 80) whose name is akaša consists in 
the perfect manifestation of the thought-entity, in the limit- 
less expansion of the Wayfaring body. The nama freed 
from sensuous rüpa is manifested in the spacelike jnana- 
Sraya penetrating anywhere at will (cintitarthasamrddhi is 
explained in the bh. by gaganagarbho bhavati, gatiripa 
by yathestagamandd akasikaranade ca). This realization 
is an event of samadhi, as is evidenced by XVIII, 60cd : 
as a "Return to limitlessness'' (ameyaparavrtti) this eleva- 
tion to the anasravadhatu is the attainment of limitless 
vibhuta in the coalescence with the pure às$raya of the 
Buddhas (IX, 48); the buddhanam amalāśraya, inter- 
preted by the bh. as buddhanam andsravadhatu™, is 


'' The conception of the andsravadhatu thus obviously 


reiterates the proto-Buddhistic conception of the contingent 
dharmadhdtu (= anásravadharmasarntüna), the sphere of dhar- 
masambhoga (see above, p. 62, 163ff.). The two AsSraya- 
paravrttis forming the lower and upper limits of the anāsrava- 
dhátu are anticipated in the two upàásanas, issuing respectively 
in srotaapatti and bodhi (above, p. 103f.). 


^ Hiuan-lsang seems to have misunderstood the intri- 
cate wording of the conception formulated in the last couple 
of stanzas of the Trimáika. whose exact sense is very definitely 
but not all too explicitely rendered in Sthiramati's bhàsya. 
The stanzas of the MSA. provide us with useful supple- 
mentary evidence. The couple of stanzas Trims. 29-30 
appears to be correctly rendered as follows: "The ašraya- 
paravrtti is twofold owing to the abandonment of (two) 
dausthulgas (29cd; ely: abandonment of the kleSavarana 
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obviously the Sambhogakaya, the pure Doctrine-Body, 
that form of Buddhahood which, accerding to st. 4, con- 
sists of the white (=anasrava) dharmas — or of all the 
dharmas (unified) and none of them (singly) — the dharma- 
kaya of the oldest conception, defined by Yasomitra’s 
phrase anasravadharmasamtano dharmakaya — a$raga- 
pariorttir va. 

The second and higher part of the Bod 
career is determined by the progressive sublimatio 
dhyana; on the upeksa stage, which is nirvikalpa — * 





— parāvrtti of the Srawakas etc.. which realizes only the 
nimukhtikáya —, and abandonment of the j5eyàavarana — parā- 
vrtti of the Bodhisattvas, realizing the Buddha's Dharma- 
kaya): that one (asau) is a cittaless anupalambha, whereas 
this one (fat) is a jnàna lokottara (ab); that one (asau), 
incegnoscible (as the citta is no more, cf. a), propitious and 
steady, the blissful wimuktikadya (of the Sravakas) coincides 
with the anásravadhaàtu (as realized by the Bodhisattvas) (30abc). 
(whereas) this one (ayam: the one of the second paravrtti 
which implies abandonment of the jrneyaàvarana; not cittalese. 
but realized as nirvikalpa lokottara jnàna) is the Mahamuni's 
Body called Dharma'' (30d). ! 

In interpreting the anásravadhatu as the transcendent 
Dharmadhatu Hiuan-Tsang misses the point, as can also be 
seen from the MSA. stanzas: in the Dharmadhatu no kriyds 
can take place; moreover, from the bhasya to 5! it appears 
that the andsravadhatu is the sphere proper te the Bodhisat- 
‘twas. According to XI. 44 bh. the andsravadhatu constitutes 
the à$raya of the Bodhisattvas as well as that of the Sravaka- 
arhats and-of the Pratyekabuddhas. 

A perusal of the L.S affords abundant evidence that 


this old Mahayana text considers the andsravadhatu as the 
* 
' It is a more perfect kind of c »alambha, implying 
awareness (vidyamānatā) of »arinispanna (MSA. 
IX, 78cd, bh.) 
24 
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(XVIII, 61 bh. = niskalpanajfiàna VII, 2a, realized in the 
second paravrtti, manaso paraurtti IX, 41-42"), he attains 
the supreme perfection of power, i.e. bodhi. 


Thus the Bodhisattva-career is structurally antici- 
pated in the old triadic scheme of the disciple's progress 
to bodhi along the path of the dhyànic ascension. The 
only substantial difference between these two closely 
related ideologies, the proto-Buddhistic and the Maha- 
yanic, concerning the basic structure of the Career, con- 
sists chiefly in the fact that the primitive Wayfarer was 
expected ''not to linger'' in the arüpa (ltiv., see above, 
p. 109)—in the Mahayanic andsravadhatu — , but to pro- 
ceed forthwith to the nirodhadhatu conceived as Bodhi 
= Nirvana, whereas the Bodhisattva deliberately ‘‘lin- 
gers''. This difference is in its final analysis due to the 
one great innovation of Mahayana Buddhism; only 
faint and indefinite foreshadowings of the hetero-soteric 


intermediary sphere in which 


the ascension towards the 
Dharmakaya takes place. 


See e.g. p. 134: yada tesadm, 
mahdamate, sarvadosavasanah prahind bhavanti dharmanairat- 
myavabodhat tadā te vdsanadosasamadhimadabhavad andsra- 
vadhdtau pratibudhyante; (and now only are they able to 
progress towards the Dharmakáya:) punar api lokottaranasra- 
vadhatuparyapannan sambhaàràn paripüryücintyadharma- 
küyavasavartitüm  pratilapsyante. The  anàsravadháatu is 
attained along,with the eighth bhümi, the stage of the first 
aAérayaparavrtti. on whose level the Sravaka’s career is 
achieved in nirvana, while the Bodhisattva's career continues: 
ato na parinirvanti, éravakapratyekabuddhas_ tu samadhi- 
sukhenüpahriyante, atas tesam tatra parinirvanabuddhir 
bhavati. 

'* "The twofold paravrtti (l. of indriyarapa and 2, of citta) 
is referred to in MSA. IX, 41-42 by the terms paficendriya- 


parüvrlti and manaso pardourtti; the second results in nir- 
vikalpa-jnàna, 
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ideal can at best be traced im the extant evidence of 
proto-Buddhistic thought. 

Not only the psychological scheme of the career was 
fully anticipated, but also the connection of its two main 
landmarks with the two original Buddhakayas (cf. supra. 
p. 167f.). The vyavrtti was represented by the srotaapatti, 
in which the samsarasrotas of the Asravas originating from 
the miccha panihita citta (later designated as vijnanasrofas 
or samtaàna) was turned into the andsrava srotas (anasrava- 
dharma-samtana), into the actualization of the Dharma 
by the samma panihita citta. Regenerated to partake in 
the Buddha's upward-leading dharmakaya, the disciple 
obtained the manomayakaya of the anagamin, the 
ardhvasrotas, the akanisthaga; the conception of this 
transfhiguration preluded to the Mahayanic conception of 
the first ASrayaparavrtti as accession to the plane of the 
Sambhogakaya, whereas the disciple's second trans- 
figuration, his bodhi in which he was censed to attain 
consubstantiality with the Buddha's amrta-body, anti- 
cipated the conception of the second ASrayaparavrtti 
whereby the Bodhisattva is consubstantiated with the 
transcendent Dharmakaya. 

Still, as many centuries had elapsed between the 
disappearance of this conception from the dogmatic sur- 
face of Buddhistic doctrine and its reappearance in the 
Yogacara theory, it would be — to say the least — hazardous 
to consider the latter as an amplified doctrinal reiteration 
or reinstatement of the half-forgotten ideology of primitive 
Buddhism, eclipsed by early dogmatic revisions. But 
the more natural explanation is pointed out by the evi- 
dence of our survey, concerning the native ground of the 
ever recurrent triadic scheme which underlies these two 
historically distant ideological climaxes as well as so 
many other characteristic doctrinal items of Buddhism, 
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both in its earliest stratasand in its Mahayanic revival — 
and not of Buddhism alone. In fact, the constant and 
explicit references of the Yogacara texts to the three 
main stages. marking the psychic ascent from common 
consciousness to all-consciousness, as disclosing the 
essence of the three kAyas, make it obvious that the newly 
formulated theory is but a new reading of psychological 
data — belonging, not to any half-extinct dogmatic tradi- 
tion, but to the living tradition of yoga. Uninterruptedly 
active along the unbroken line of Indian speculation des- 
cending from the Rgveda to the Mahayana~— as a broad 
surface-stream in the most productive periods, as a power- 
ful underground current when engulfed under the 
dogmatic accretions of materials accumulated in its 
course — , the Yoga-movement is constantly accompanied 
by the fundamental structural scheme of nama-rapa, 
underlying the various and complex soteriological con- 
structions of its successive systems. This psychic cli- 
max of three modes of experience, translated into 
an existential climax of three modes of reality, is the 
mould in which the trikaya doctrine has been recast into 
its final shape, which is organic notwithstanding its 
syncretistic genesis. And this accounts for its peculiar 
ideological criterion. Only thus is it in fact explainable 
that the Nirmanakaya was co-ordinated with the nama- 
rüpa-plane of individual sensuous experience, on account 
of its being perceived in manifold individual shapes by 
the adepts of the teaching of substantial dharmas and 
of individual deliverance: while the original domain of 
the Doctrine-Body, the ‘‘unifying’’ intermediate sphere of 
the dhyànic process, was reserved to the Sambhogakaya, 
the progressively realized functional unity of all the 
Buddhas — who are one in the spatial coincidence of their 
unsensuous cosmic personifications of the Doctrine and 
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in the temporal continuity of its perennial kriya, but mani- 
fold owing to the dynamic diversification of the nàma, 
to the various formulations of its identical essence — ; the 
Sambhogakaya being the entity instituting the progress 
to sambodhi through the age-long "service to the many 
beings'', i.e. through the elevating absorption of the 
multiplicity into the unity of the Doctrine. And that the 
ultimate fulfilment of that yogic process of unification, 
the attainment of all-consciousness in Bodhi, is conceived 
as the return to the transcendent plane of the primordial 
and eternal unity, to the Dharmakaya, in which no dis- 
tinction whatsoever obtains between the unuttered 
archetypal Dharma and the “‘own Form'' (sevarüpa) of 
the unmanifest Mahapurusa Tathagata : 


where the one 
Nama coincides with the one Rupa. 


= consciousness. ' * 
To avoid splitting the index the order of the Latin alphabet has been adopted. 
V A akanistha 140, 154, 156, 164-167 X 
e | "ga 164f., 187 2 
. abhijnas 88, 94n.53. 123n.21 cf. vv. arüpa, rüpadhátu (canon.), 
acosmism 38f., 66f. cosmos (summit of —), 
ct. w. Identity (absolute) Ist asrayaparavrtti 
adhyatma 86ff., 183n.69 ; aksara 14. 37 ; 39 ; 95 
= yoga 5a. i ( —OM q.v.) 
— cf. vv. svabhdva, consciousness amrita (Immortal, ‘ity, plane or 
|. Aditi 3&n.4, 32 ` sphere of 3f., 7f., 9, rof., 12 
"o0 ef. vv. Viraj, Vac, Ocean f., r4, (16), 17f., 19, (21, 23. : 
ahamkara 44, 86 ! | 27) 29L, 32; (33: imma- 
F “cf. vv... cakras, gunas, conscious- - nent), (36); (=satya) 38; 
Cue 20. 1. aL Hees: (sels-) , 39&n.26 ; 40, 46, (50, 63, ` 
|... aisvarya 50, 179 s | 68f., or, 98), (°dhatu) rog, 
^. cf. vv. Iívara, Purusa (cosmic), III, II5, 130, 154 ; 172, 174, 
mue ... kramamukti, trfiya (177), 189. 
J— ajnana q.v. avidya Cf. vv. atman, Nirvana, 
* —— ajnátüvindriya 115 M : ananda, nirodha, con- 
á ue x yt » 4 
— Te piel , 
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OF TERMS AND NOTIONS 


Notions represented “by several synonymous terms are referred to under the 
English renderings of the former, the terms being cited in brackets alongside with 
the respective groups of passages. Under English headings also are surveyed the 
component elements of principal ideologies, and are classified according to import 
and aspect in the same way as the notions appearing under their covering Skt. and 
Pali terms. Partial synonymity, parallelism, or close and constant interrelation are 


indicated by cross-references (‘‘cf.v."", "'cf.vv.'"). To correlated opposites this pro- * 


cedure is applied only in cases where the evidence is not directly conveyed by the 
word-formation. Prominent technical terms are noted throughout; the relevant 
passages being seldom repeated under the comprehensive survey-headings, some of 
the latter's counter-references are strictly complementary items. Passages where the. FS 


notion occurs without the term are mostly quoted in brackets. Particularly important ` f es - 
passages are m in italic figures. Structural co-ordination is marked ||. ` e^ z 
Current abbreviations: “GV. G-V.V., q.s.v., q-s.vVv., qQ.e.s.v.= quaere vocem, — "v 


quaere voces, quaeré sub voce, quaere sub vocibus, quaere eadem sub voce; —— P 
cf.v., chvv., cf.s.v.- ci.eis.v., = confer "vocem, confer voces, confer sub voce, eT ° 


confer eadem sub voce ; cet. cetera ; id. = idem ; Up., Ups.-Upanishadic, Upa- 
nishacls ; Bsm.,  Bst:= Buddhism, Buddhist; canon.scanonical; orig. = original ; 
inf.—inferior; sup.= superior; transc.—transcendent ; pot.- potential; imm.=imma- 
nent; cosm.- cosmic ; cosmog.=cosmogonic ; psych.- psychic; sot, = soteric ; consc. 







ae 


IN 


—— 


AN 


pN 


a 


K 
ie 
‘ 
J^ ha. =. 


hata, sat, Vae (un- 
— — 


w 


a P 


wat? + "^ 
— E et vv Ed — 
“2S. o Doctrine: | 
*hàya ‘tog, III, 114, 130, 154. 
165, 167, 187; cf. VV. 
kayas, ko$as i 


anügam'ya ro2, IO4 

anügümin q.s.v. phalas 

anüsrfhva 60, 77. (05), 175&n.57 

Cclovimukti TO4, IZI ; 

cf. v. vimukti 

*dharmas 120, 127 (three), 
135n.39. 164, 185. Cf. v. 
unification 

*dharmasamtàna 62, 8o, (93), 
184n.7r, r85, 187 

*dhàim  76f., r58ff., (ama- 
ladh?) x60, 164n.37, 183f. 
&n.7r, 185f.&n.72. Cf. vv. 
dharmadhdtu (sot.), arūpa 


(-sphere) 
anatman q.v. nairátmya 
anüvriti (27), r77 ; cf, vv. Phalas, 


avaivartika, barávrtti, subli-- 


mation 
“dharma  xos&n.13 ; (—and- 
camiphala) 1o2&n.7 ` 
Androgyne 3f., (5). rirf.&mnm.20,22, 
I9, 21, 23, 33. 37. 5r. 95 
anna 36 ; (ühara) 152; “maya (P. 
amisa) q.s.vv. ritpa (sen- 
suous), Tathágata's rtipa- 
kaya ; cf. vv. koSas, atta- 
patilabhas s.v. skandhas 
anria 2of., 41, 76n.18, 83f.&n.35, 
173f. $ 
cf. vv. nümarüpa, “satya 








{s P 


4 — 
>usnes s (transc. all-), | ania = ampia 32 


6f., 2 p — ate 


* 


* 


 antarabhàva. 114, cf. v. (rra i ) 
>% $2  vijüana. 


r 


4 anutpadajnana 122 ` 


apocatastasis. II, I4, 20, 23f.. 25, 27. 
| 29, 32. 37f...129, 189 

cf. vv. enlightenment, descent & 
. ascent, pardurtti 
epratibuddhe (abuddha). 86, 182n.60 


"tá Q6n.54 
arhat q.s.v. phalas 
arüpa (7), xo, IIÍ .&n.20; 19; (/ amürta). 
rof., 27f., 3r. 33. 39. 41ff., 
53. 6rn.9, 96n.54, 172, 174 ; 
20 (—nàma, áhata), 35n.24 
( cidriipa); 40&n.26, (46). 57. 
(64), 69, (72n.xo), (84n.36), 
96, ro8f., rr3f., 132, 141.6, 
143n.ro, 160 (adeha), (x62f.) 
*in ro8n.3, r16, 133 
-Sphere (8ff.), 20, 28, 29f., 35n. 
24. 38. 40; 47. 40f.. 53. 58. 
60, 62, 63n.14, 46&n.15, 66n. 
16, 68, 73, 76, 81, 84f. (—sp- ` 
here of nama), 88 (manasi 
sthana), 00, 94f.; (precanon.) 
o7ff.. 100, xosf., roo, rrr. 
II4Í., 130, 143n.10, 146, 147, 
ISI (sandhya sthüna), 152, 
153 (trüya sthana), 156, 
157n.26, r58f., 160n.31, 163 
f., 166, 18of., 181 (cittasya 
dhátw), 182&n.69, (-—ana- 
sravadhatu) 186&n.72 ; T88 
edhätu (canon.) q.s.v.. ürüpya- 
dh? 
Cf. vv. dharma (sot.), Doctrine, ma- 
nomaya, akasa, anasrava 
"dhyüánas q.s.v. oes 
a$abda q.s.v. fabda ` 


- 


> 


3 
< 





asamskria 58ff.&nn.6, 7 ; 64f.n.r5 ; 
(“ah) 107 ; 135.39 
ascent q.vv. descent & ascent, fara- 
uriti, sublimation, srotas 
assimilation (to soteric & progressively 
to transcendent reality) 4of., 
74, 84n.35, 02, I0O3f.. III, 
I57&n.27, 168 
cf. vv. enlightenment 
(process of — ), dhyana, 
upasana 
asti — nasti 52f.n.5, 144 ; cf. v. avya- 
. krta 
ast! ca masti ca 89 
aupapaduka ros, r42n.9 
autonomy q.v. svatantra 
avaivartika 81&n.31 ; cf. vv. fhalas, 
Way, sublimation, paraurtti, 
anaurtti 
avidyá 27, 48, 55, 62, o9 t1r&n.5r, 92, 
II2, 161 (=ajnana) 
"dhütu q.s.v. nàmarüpa (sphere 
ca ^ 
avijnapli q.s.v. orientation 
avikalpa (14), 350.24, 47, 135 ; (nir^) 
164(-jriadna-marga), 165, 185 
f. ; 166, 175n.57 (akalpa). 
= Cet. q.s.v. jiidna,; cf. vv. 
. sākşin, upeksa 
avinipaladhamma ro2&mn.7, 103f. Cf. 
i vv. anaurtti, anagamin s.v. 
. phalas, avaivartika, Way, 
| sublimation 
avyakta 87, Sof. parama — 24. Cf. 
v. brahman 
avyakrta 70n.4, I54. Cf. v. asti — 
r násti 


w 


A 


akasa 20 (sheer nama, sphere of) ; 


29, 33 (brahman), 45 ; 590. 
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7, 60, 64n.14, 90, 95. 97. 
(°atma) ro8, 131f., z58f.& 

. nn.30-3r, 160; 162, 184 
*dháütw 20, 30, 65n.x5, 159, 184. 
Cf. vv. dhàtus, arüpa 

(-sphere), arüpya . 
hrdakasa (6), 20f., 28&n.18, 29ft., 
34 ; 36; 44f., 46, 63f.n.r4, 
83f., S84n.35, gon.48, 95, 
(xar), 132, r33, 172f. Cf. vv. 

vijüuana, cakras 

(Up.) 46 ; ^vijnana 75f., 76n. 
18, 77&n.22, 78f., 8r, 83t., 
85, 87&n.42, 9r, 134f, 136, 
I59, 161, 163, 1i73n.51I, 178 


alaya 


n.62, r8of. 
lower and higher — 46, 77, 84f. 
Cf. vv. consciousness, 


vijndna, citta, (hrd)akasa 
ananda 18, 32f., 39, 46, 84 ; (°maya 
atman) 35, 37, 133 
potential — 32, cf. v. átman (poten- 
tial) 
Cf. vv. consciousness 
(transc. all-),  àatman, 
amrta, ekibháva, Andro- 
gyne 
drupya-dhatu (canon.) 57, 76, 97f., 
9of., rorn.6, rosf., rróf., 
I28, 165, 180 
ayatanas of — 143n.10, 156 
akasanantya? 6o 
vtjlianánantya^ 60 
akiücányd^ roon.s 
naivasamjnanasamjna^ 
5. 1o1n.6 | 
samjnaveditanirodha roof.n.6, 
IIO, IIS ; cf. vv. niro- 
dha, sáksin 
Cf. v. dhyvàna (drapya-°s) 
roin.6, 115, 181 (Bodhi- 
sativa) | 


IOOn. 


arya 78, 


136, cf. v. tathàgata- 





Jae garbha 
| — *»ürga q.stv. Way ° 
°satyas q.v. satyas, four, s.v. 
satya 
*skandhas 115, 126f. 
Cf. vv. orientation, sublimation, 
vyavadana, nivrtti, Way 
raya 46, 76f., 77n.22, 80, 84f., 
87n.42, (plural & one) 1S8rn. 
67, 185n.72 


“paravriti s.v, paràvrtti 
paraávrttyásraya: inf. go, (112, 
164), 18of. 
sup.o9r,(Iir, 165) 
sarvatraga^ 77, 180 ; cf. vv. omni- 


presence, body (cosmic 
consc.-) 

citta? 77n.24, cf. v. manomaya- 
Raya. 

Cf. vv. nāmarūpa (indiv.), arūpa, 
alaya 


asrava(s) ro4, III, 187 
*dharmas 135n.39: cf. s.v. dhar- 
mas 
sa^ 175&n.57 ; cf. v. andsrava 
üvarama q.v. veil 
adiman 15f., ro, 2oj., 24f.. 29, 34, 
35f., 41, 66f., 69, 7on.4, 84 
n.35, 85f. 88, 90, 95; 
(sphere of — ) 27, 69, 130f. ; 
I3I, 1I32Í., 153, 163, 173E, 
177, 179, 182f.n.60 
immanent — 15, 86, 179 
potential — 18, 26, 30, (49), 83f., 
132f., 134, 135. 137, 177. 183 
n.69 
mahan — o6n.54 
— as saviour god 40, cf. v. Pu- 
rusa (sot.) 
four Pádas of — 34. Cf. v. smrtyu- 
pasthanas 





atta-batilabhas q.s-v. 
(three) 

Cf. vv. Purusa (transc.), Vàc 

(transc.), amrta, Nirvana, 


skandhas 


Androgyne, consciousness 
(transc. all-), brahman 
(transc.) 
B 
bhakti q.s.v. love (soteric) 
bhavagra 97,  1i00f.n.6,  164n.37 
( bhutaboti) 
^ra 164 
Cf. vv. cosmos (summit 
of — ), totality (cosm.), 
akanistha, arüpa, ārū- 
pya 
bhoga (upa°) x15, (sam?) x47n.18, 
161, 163; (mahaàyàánopa^) 
148n.18 ° 
dhammasambhoga 147n.18, 163, 
|». 184n.71 


svasam? 147n.18, r5o 
barasam? 147n.18 
bhoktr 13n.23, x6r, 163 
bhogya 161, 163 
Cf. vv. participation, assimilation 
bhimis: first 8rn.31 
eighth 8o, 186n.72 
S$uddhadhyasaya^ 8o 
pramuditad 78, (Ro) 
Cf. v. Way (stages of — ) 
bhitatman 87. Cf. v. ksetrajna 
bija 34n.24, 75, 76n.18, 77, 78n-25. 
85&n.39, 86, 136, 163 
bird, (°s), 7, 8f., ron.19, 12&n.23, 
r4, 44 bs 
Cf. vv. light (-rays), Skam- 
bha, manas (divine & 
mortal) 
bodhi q.v. enlightenment 
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Bodhisattva 77n.23, 78, Bof., 81f.n.31, five b. (kosas) 35f., 37f. Cf. 


94n.53, 135, I47&n.I18, 
I49, I52, I66, (180), 181 
&n.67, (dharmakàya?^) 
n.66, 183n.69, 185&n. 
72, 186f. 
"yüna q.s.v. Way 
career of — 184f., 1856f. Cf. e.s.v. 


bodhyangas 112, rrof. 
body: of gross elements 15, 29, . 


O2, 95, 118, 120, 134, I42, 
149, 177: cf. v. r&pa (sen- 
suous). Contemplation on — 
q.v. smrtyupasthana, rst 
unsensuous: (yogagnimaya 
Sarra) 17f., 20, 50, I34 ; 
(branasarira) 39, 95, 108 ; 
(akasasarira) 35; (asarira) 
IQ. 95 ; (mrdsraya liga) 
46 ; (amürta ripa) 98, 132 
(etc., q.s.v. rapa, mürta & 
amürta) ; (arupya, vijñā- 
namaya) (61n.9), ro8, 113, 
133, IX43n.IO, 177; (of 
nirmána, Up.) Isr, I53; 
(manomaya) q.e.s.v. (rt- 
pa, kaya) | 
cosmic consciousness-body: 6 
&n.12, r2n.24 (tanu), r4, 
16f., 19, 29. 31 ; ( Rálavati 
& lokavati tani) 34, 431. ; 
— 50, 53. 54 (Sivd tant), 55, 
84n.36,  93&n.52.  94f., 
I39, I51I&n.22, 153, 157 
&un.26, 27, 28 ; 158, 160, 
162f., 166, Iof., 184, 
IS8f. Cf. vv. omnipre- 
sence, totality, unification 
three cosmic (& microcosmic) 
bodies 35n.24, 47 ; (triune 
c.b.) 25f., 42, 47. 173 
four bodies of tiya 35n.24 


v. ko$as 

seven b.: 34n.24 

transcendent all-consciousness- 
body, q.s.vv. amrtakaya, 
nirodha?, nirvana^, dhar- 
ma^,prajna^ ; cf. vv. con- 
sciousness  (transc. all-), 
ananda, aman, Andro- 


gyne 
Cf. vv. košas, skandhas, kayas 


brahman 21 etc. passim 


transcendent — I7, 21, 24, 27, 
32f., 36, 38, 69, 70f.&n.5, 
86, 88, 95, 133, 174 Y 
cosmogonic — 25n.15, 26f., 20f., 
39, 4r; (“lower”) 48 
(fakti), 55, 096. CE was 
( bravrttilaksana )dharma 
soteric — 27, 30, 30. 30, 4I; 
("higher") 40, 47, 48 
(Sakti), 49, 53f., 55. 88, 
gon.48, ozrif., 94f., 9st. 
139, r61f., 179n.63, 182n. 
69 j 
Cf. vv. dharma (sot.), 
vidya, Doctrine, (nivrtti- 
laksana)dharma, satya 
(sot.), setu, Vac (sot.) 
contingent,  microcosmic — 21f.& 
n.7, 23 ( Kundalini), 27, 29 
(hrdakasa), (its twofold 
potentiality) 30 ; 32. 371.. 
39, 108, 133. 173f. Cf. vv. 
satya (four aspects of — ), 
Vae (uttered) 
two forms of — 42, 44, cf. v. rapa 
(mürta & amuürta) 
three stages of — 33 
five stages of — 35 
four aspects of — q.v. satya (4 `: 
asp.) 
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e Ms Po p 166. Cf. 
a vv. cosmos (summit 
of — ), dharmaja 
heart-° 30, (37. 39). 
83, 173 (brahma- 

| pura) 
brahmabhdva (*bhüyá) 54 
brahmavidyà q.s.vv. vidyá, jñana, 


knowledge (sot.) Doctrine 


brahynacakra 7x - 
brahmakdadya 71, 92; cf. v. dharma- 
kaya 


brahmanirvana q.s.v. Nirvana 
Brahman 38, 93&n. 52 
brahmarandhra (x8), 23. 46 ; cf. v. 
cakras 
brahmaviharas 85, 93f.&.n53 
Buddha q.v. Tathagata 
buddha (Up.) 88, 96n.54, 183n.69 ; 
(orig. import of term in Bsm.) 
IO4, III 
buddhatva, “tā 70n.4, 127 (three 
yna@nas, id. & five dhar- 
mas); 146, 156, 158ff., 164, 
(170); (Up.) 183n.69; 185; 
cf. vv. tathata, enlighten- 
ment, káyas (Buddha-"^) : 
Ssambhoga^, Dharma* 
buddhi 44, 86, 88 ; (Subha) 53, 96, 
I41In.6 ; 182f.n.69. Cf. vv. 
citta, vijnidna 
stages of — 88, 182n.69 
I. phenomenic perception 88, 


182f.n.69 
2. noumenic perception 88, 89, 
170. 182n.69 
A 3. ecstatic (diman) perception 
88 
i ` = 


- f f iiie S mr i ys 
Spear, ot A oe vis: 


. 
~ 


PY ae. vv. — paravrtti 
 budhyamána. 96n. .54. 182f.n.69 
Cf. vv. ksetrajna, enlightenment 


a * (process of — ) 
`- Cc 
caittas 131f. Rie 
cakras 


three + brahmarandhra: : 22&n. II, 
23, 33. 153 ; (lldhatus) 22 ; 
3rd: (ro&n.r6), 23 ; 2nd: 
18, 20f., 23, 28ff. ; rst: 
22, 23 p | 

(four — — 

(five — 

six = 

"Ol ve. 


33) 
371.) 
34n.24 
gunas, dhütus, conscious- 
ness (stages of —), Kkošas, 
inward-upward progression 
caksus IQ 
three: 
divya^ 95, Ir4Í., 144, 157n. 
27, =dharma® 1148. 
IO, I60n.3r 
prajna? xr4f. 
mamsa? 114, 160n.3r 
caksusah purusah ron.r6, 17f.n.5, 
19. Cf. vv. purusa (rü- 
pa-*). prana 
causality q.s.v. karman, pratilya-sam- 
utpada, pravrtt: 
cetana 107n.I, 131. Cf. v. samskarah 
cetovatita 173.52 
citta 46 ; 79, 84f., 87n.42, 88, or, 
(—samjhna) xrof., 166n. 44. 
171&n.46, 18r, 182n.69 
Cf" xv. vijiana, buddhi, | 
manas 
visuddha (=sattva v?, buddhi 
v°a) 48, 53, 85, 96. 
samyakpranihita 62, 76n.18, 
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79, 85f., (88ff.), 9r, II3, 
140, (179, Up.). 187 
— wpaklista 58f., 63 
— mithyapranihita 76n.18, 79, 85, 
(88), 113, 187 
Cf. vv. descent & ascent, 
orientation, vyavadana 
— prabhasvara 58, 62f., 68, 85, 
II3 
Cf. vv. vijidna (transc.), 
consciousness (transc. all-) 
— <adisuddha 59, 63, 85, 113 
— 's aikarasya 135 
“kava (61n.9), 120, 125, 130. Id. 
manomayak^, namak” 
^»ütra(tà) 152, (175), r8of. 
“vada r40f.n.5, 147, (pre- 
can.) 148, 169; (in 
Yogáacara) rso, 180 
Cf. v. vijnanavada 
°sya citte sthána, q.v. namni stha- 
na 
acitta 46, 185n.72 ; cf. vv. aprana, 
avijnana 
cognition, modes of — q.s.vv. subject- 
obj. exp., ekibhava, consci- 
ousness 
consciousness : 
essence of the real (4f., 26f., 29), 63 
f., 65n.16, 82, 87n.42, 148, 
“358, 182n.69 ; cf. vv. vi- 
jnána(vàda), citta(matra- 
ta), dharma(s), adhyatma, 
svabhava(s) 
common, waking, discriminating — 
5, I3. 22, 30, 34. 75. 90, 
OI, ISI, (r58), 16r, (168), 
173f., 176, (182n.69), 188. 
Cf. vv. vikalpa, subject- 
obj. experience, namaritipa 
(sphere of — ), citta (mi- 
thyapranthita) 
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pluri- — 22&n.11, (6of.n. 9), r5of., 
152f., 160, (163) ; cf. vv. 
iddhi, dream, personality 
(pluri-) 
unsensuous, concentrated — 13f., 
17f.n.5, 46, 151, 176ff. 
self- — 18, 22f.&n.rr, 26&n.16, 28, 
31 (aham), 48, 81f., 92, 
131. Cf. vv. avidya, aham- 
kara, nāmarūpa (sphere 
of — ), vijnána(maya pu- 
rusa) 
cosmic — 14, 15f., 26, 29, 48, 53f., 
"= 85, 03, 153, TOLA ae 
178, 18In.67, 188. Cf. vv. 
omnipresence, body (of 
cosmic consc.), unification 
soteric — I4, 17, 48, 53ff., I56, 
I64, 176, 188. Cf. vv. 
knowledge, (‘higher’ 3 
brahman, dhyana, love, 
dharma (sot.) 
transcendent all- — 5f., r6f., I8f., 
23, 28, 48, 5I, 54, 58, 
63, 68, 71, 72n.8, 74&n.I2, 
75. 82, 85, 95, rr3f., r20, 
I33, r6rf., (173), 185n.72, 
I8SSf. ; (sarvajiata) 83, 
136, 146n.16, r61f. Cf, vv. 
ütman, enlightenment, cit- 
ta (prabhasvara), Nirvdna, 
dharma (°ta, — transc.) 
potential 18, 23, 28, 82, 137, 
161, 165, 175, 176, 178. 
Cf. v. atman (pot.) 
transfiguration of — 49, 55, II3; 
cet. q.s.vv. sublimation, 
reversal, assimilation...» 
vyaurtti, pardurtli, yoga 
"subtle" — , ekarasaskandha, q.s. 
v. skandhas, cf. v. alaya- ` 
vijidna, | 






Seles | (o8t. J} xz4f., 
a 153, "50. T88. Cf. "vv. 
buddhi (stages of —), 
svabhdvas, triads, dhatus 
| (three) | 
contingent (gunas) 44, 84 
four stages of — 22ff., 34. 41, 153 
Cf. vv. triya, turiya, tetrads 
(primary), cakras (three 
+ brahmarandhra ) 
— -functions q.vv. pranas, indriyas 
cosmos 
manifestation of — 3f., 
I4, etc., cf. vv. ndmartipa 
(cosm.), light (cosm.) 
structure of — 7, IO, IInn.I9, 


Jff., 


20, 1I3n.24. 20, 22, 23f., 
29, 34, 50... cet. cf. s.v. 
dhatus 

summit of — 5n.7, 7. I2, I4, 
23, 39n.26, 40, 61n.9, o2f., 
IOOn.6, 164&n.37, 182n. 
69. Cf. vv. akanistha, 


brahmaloka (cosm.), nai- 
vasamjnanasamjnayáatana 
s.v. arübyadhatu (canon.); 
nirodha, totality, rta, bha- 
vagra 
stream Or, 81, 92, 104&n.10, 
165, 178&n.62, 187, q.vv. 
namariipa (indiv.), samtdna 
(wijiana”, anasravadhar- 
ma^) ; cf.* vv. descent & 
ascent, samsara, Way, dhar- 
ma (sot.) 


current, 


D 


descent and ascent (psychic & cosmic) 
4, 5n.7, 7. QË., 13f.&n.25, 
I4, IB, 20f., 24, 30f., 36f., 





'" — 
(22 Xr r1). 33f.. L 






43f., 48. 7. 77n.23, 79. 8r, 
84n.35, 8of., orf., 95f., ro2f., 
II3, I29f., I32, 134, LI58f. 
Cf. vv, orientation, sublima- 
tion, pardvuriti, citta (samyak- 
& mithyápranihita), bravrtti, 
nivríti, apocatastasis 

, Soteric 7; 9, 14, 74f., 

I4I 

kama 


orf., 


desire q.v. 


| dharma 


transcendent, one: 4f., 8f.&n, 
IS, II, I2n.20 ; (46). 51]., 
55. (=Nirvana) Orf., 63, 
65, 67, 68, 7of.&n.s5, 72f. 
(unuttered Doctrine), 74. 
78, 81f., 04, 104, 148n. 15, 
(159). 189; (Dharmata) 
73f., 76&n.20, 130f., r4rf. 
Cf. vv. Nirvana, amrta, 
atman 
soteric: 7, 9, roff.&nn.19,20 ; 
53ff.. 71. 73. 75, 79. 81& 
n.29, Qon.49. oTf., 94, 103, 
106, 109, IIS, 139, 148, 
I58f., 163, 165, 185, 187f. 
Cf. vv. vidya, brahman 
(sot.), Doctrine, know- 
ledge (sot.), satya (sot.), 
manas (divine), unification 
“cakra 71, 81n.31 
dharmas (pl. “ani, *àáh) 8, r3n.24, ` 
32 ; (Prthag^) 42. 46, 51, 
55 ; 63f.. 65&n.16, 72. 78. 
81f., 85, 87n.42, 9rn.51 ; 


(aikarasya of — ) 135n.39; 
(precan. & canon. theory 
of — ) 148 ; 158, 169, 171 
n.46, 188. Cf. vv. namani, 
differentiation | 
of Teaching 72, cet. ase 





v. Doctrine 
anásrava-^s rrof. ; (three) 
127 ; (Sukla-°s) 164; 
185 ; q.s.v. andsrava 
— -duality 44; cf. vv. dvaya, 
subj.-obj. exp. 
^nairdlmya q.s.v. nairatmya 
pravritilaksanadharma 55, 88f. 90, 
176, 178 
nivurttilaksanadharma 55, 88f., go 
ff., x76, 179 
dharmya 52ff., 55. Cf. namarüpa 
(sphere of) 
dharma-rupa, binomium (& ndma- 
rapa) 56-60 ; later import 
64 
dharmakàáya (transc.) q.s.v. kayas 
Buddha-*); (imman.) q. 
e.s.v. &s.v. Doctrine (-bo- 
dy); three dharmakdadyas 
155 
dharmadhdatu q.s.v. dhàtus 
°caksus q.s.v. caksus 
*jnanaksanti q.s.v. Doctrine 
"gati (lokottará) 78, cf. v. 
Way 
dharmaja, “nirmita 92, 139, (157n. 
27), 167, (187) 
“mirjata 160n.31 ; cf. ekaja 
9, I1n.20, prathamaja 
riasya 5f., (12), 17, 3r, 
bhütakotibrabhavita ta- 
thagatakdya 164n.37. 
Cf. vv. totality, cosmos 
(summit of — ), assimi- 
lation 
dharmaskandhas (three) rr5, cet. 
s.v. skandhas; cf. v. tatha- 
gataskandhas 
dharmata q.s.vv. dharma (transc.), 
 (dharma-)dhàtwu (transc.) 
dhàman (hypercosmic) 8, 9n.r5, 53. 
z 





199 


Cf. vv. light (transc.), dhar- 
ma (transc.), amría, Nir- 
' uana. y 
°s yf., 18, 42. Cf. vv. light 
(cosm.), tejas, dharmas, 
differentiation 
^s and’ rüáfpas, binomium, 7, cf. 
vv. nama-rüpa, binomium, 
dharma-rüpa, binomium 


dhátus, lokas, spheres of existence 4, 


I3nn.24,25; 20, 83, r28n.23 

three (2 & 3rd) (20), 27. 
33. 52f., 60, 98f., roo, 
roo, x6af., xOB. Cf. v. 
triad ` 

four (3 & 4th) 22f., 24&n. 
I3, . 25, 3I, 3387; 4XL5 
43. 44, 60, 69, 97t., 9of., 
116ff., I121n.19, r30f., - 
I49, 153. 150. Cf. vv. 
trailokya, tetrads, vyd- 
Artis 

from three to four 99, 116, 
I25&n.24 

five 35f., 128n.28, (contin- 
gent) 131f. Cf. v. pentad 

six 57, 60, 63f., 97, 132; 
(3x2 rrnoaa). CE 9 
hexad 
sixth 129 

seven 34f.n.24. Cf. v. 
heptad 

dharmadhdtu (two °s) 60, 6rf. 

transcendent: 62, 73, 82, 
97. 179. Cf. vv. dharma 
(transc.), Nirvdna, amr- 
ta 

immanent: 60, 62, 65f.n. 
16, 68, 93. 107, 158, 
160, 165, i84n.7r. Cf. 
vv. dharma (sot.), 
arüpa, anasrava, Way 






— 


_ dharmadhatu (canon.) 64 
 rüpadhütw q.s.v. rapa 
arüpyadhátu q.v. 
kamadhàtu q.s.v. kama 
 svadhátu q.s.v. sua” 
dhátus||skandhas r16f., 128ff.&n.28 
\|Rayas x17f., 125&n.23, 128ff., 
137 
llcakras 22 
vedana?^, sanna^, sankhdra* 128n. 
. 28 
Dijnana® q.s.v. uijñana ; (““dhatu' 
= alaya-uijnana) 87n.42 
dhyána 34f.n.24, 40f., 85, 88, goff., 
93n.53, 97f., rooff., 106, 109, 
III, II3Í., 115f., 120, 122f. 
&n.21, 124, 126, 133f.&n.35, 


148, 168, 173n.52, 176, 179,- 


182&n.69, 183n.70, Iŝ5f. 
sphere of — gof., 104n.1I, 118, 123 


n.21, 125n.23, 148, 165, 
182&n.69, 188. Cf. v. 
arupa(-sphere) 

formula of — 113, 120, 122ff.n.21, 
I25 

body of — 113, 122f., 124n.22, 126 
n.24, cet. cf. s.v. mano- 
mayakdya 


riipa-dhyanas 93f-n.53. 97, 99, IOO 
f., 104, 116, IIS, I2I, 122 


&n.2r, 124, 125f.&nn.23, 
24. 165 
first: 99, IO2, IO4, I22, 178, 
183 
second: 122 
third: 1x3, -x2xi.,. rasf.n.ar, 
125 


Ist — 3rd: II3, 122, I23n.21 
3rd & 4th: 113 


`. 


d A ESI HON. ” 
x” — *jakáya r4on.4. Cf. v. 
eed RR. ne dharmaja s.v. dhar- 
"ES c * ma : 






fourth: 94n.53, roon.4, rorn. 
6, X04, IX3L, 177, Ia, 
I23f.n.21,  I24Í[., 165, 
185 
drapya-dhyanas: 60, 97, IOO, IZI, 
125 
first: 60 
second: 60 
third: toon.5 
fourth: roon.s5, roin.6 


Cf. v. arnüpyadhaátw (dyatanas 
of — ) 
rupa®+@ipya®  9gf., roo&n.4, 
IXO, IZI 


dhyānas||vimokşas 121 
— ç ||smriyupasthāänas 122 
differentiation 2f., 4f., 7f., ro, r2f., 14, 
I5f., 21&n.8, 25, 27, 28f., 32, 
37ff.. 43 (sakala). 46, 48, 51, 
55, 66, 73, 75, 77, 83. 85. 
87, 136, 142, 156, 171&n.46, 
1721. Cf. vv. vikalpa, pari- 
nama, unity and multiplicity 
indifferentiation q.v. unification 
dissimilation (& concealment) 4, 5, 
7, 75, 84n.35, 133. Cf. vv. 
veil, assimilation 
Doctrine, soterical 26, 39, 4of., 6rf., 
7iff., 74, 78, 82n.3r, gr[f.. 
O4ff., ro3f., Iog, II4. I35. 
130f., 140 (nirmdna), r4r& 
D.2 I43, I44Í., 1470.16, 
148ff., 157n.26, 159, 163, 188 
f. Cf. vv. dharma (sot.), 
brahman (sot.), satya (sot.), 
knowledge, Vàc (sot.) Way 
— , (worldly & soterical) 55, 90 
— , (levels of — ), r47ff., 3155 
(two Doctrines) 145f., r48ff. 
— -body (54). 70n.4, 71, 92ff., 
1r39f.. 144 ; (Hinayánic & 
Mahiay.) 145f., — 
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INDEX 
I40f. ; 150 ; I5I, 155, 156 1I, 14, 15f., 23, 45. 46f-, 50 
&n.24, 157n.26, 159f.&n. f., or, 134, 174f. CF. vv. 
31, 163, 18r, 185, 188. Cf. . cakras, sublimation, yoga, 
vv. body (cosmic consci- dhyána, dhatus, cosmos 
ousness-), setu, Skambha, (structure of—, summit 
Purusa (sot.), unification, of — ) 


assimilation, kayas (Bud- 
dha-^ ) 
dharmajnaánaksanti 78 
dream 22, 34&n.24, 4I, I5I, 
(=dviltya sthana 153) 


1531. 


Cf. vv. consciousness (pluri- ; three 
& four stages of — ), nir- 
münakaáya s.v. Raya 
duhkha (13n.24), 18, 86, rr4 


“satya q.s.v. (arya)satyas 
dvaya, dvandva 44, 177, 179f. Cf. vv 
subject-object experience, 
consciousness (self-, waking). 
wikalpa 
dyads 
(the contingent and the trans- 
cendent real) 32 etc. 
(Buddhakayas) 142, 154 
dynamin (psychic & cosmic) 51-54, 
66, 75, 8o, 8rn.3r ; (opposite 
aspects of — ) 79n.28, 134, 
172, (identical) 153 ; 141n.7, 
177, 183n.69. Cf. vv. descent 
& ascent, orientation, fra- 
"uriti, nivrtti, reversal, pra- 
vrttilaksanadharma & nivrtti- 
laksanadharma s.v. dharma 


F 


ecstasy q.vv. egression, consciousness 
(transc. all-), pardurtti (2nd). 
ananda, enlightenment (event 
of — ), lightning 

(ut-stha ; nis-pad ; vi-ntr- 
gam ; nir-vad ; etc.) 5&n.8, 


egression 


ckibháva (union of principles of nama 
& rüpa) (ron.16), i8&n.5, 
IOff., 23, 28, 34, 37t.. 40. 
44, 47. 49, 95. Ct. vv. 
(satyasya) satya, cakra (2nd, 
s.v. cakras, three + br.), ākā- 
; sa (hrd^) 
elements - 
four: 68, Iro7n.I 
five: 36, 63n.r4, I311. 
six: 63, 97. Cf. v. dhatus 
(six) 
body of — 92, cet. q.s.v. body (of 
gross elements), r&fa (sen- 
suous). Cf. vv. skandhas, 
kayas, košas 
elimination 37f., 77&n.23, IO4, IIQ, 
I20, I22&n.20, 131ff., 164, 
170f., 178, 183. Cf. vv. ni- 
vrtti, sublimation 
— only III, 133, 141n.7, 143, 
r77f. Cf. v. vimukti 
(without bodhi) 
emanation 20, 25, 32, 39, 89, I29, 
I32: Cf. v. pravrtti 
, soteric Sff., cf. v. dharma 
(sot.) 
enlightenment ° 
(event of — ) 5f., 9, rof. 
&n.ro9, r2, r4, (prati- 
bodha, bodhi, sam- 
bodhi) y6&n.3, 42, 50, 
81, roon.5, 144, I46, 
147n.18, 150, 155, 16r 
f.. 165, (175). 183, 
184n.71, 187, 189. Cf. 





rp. 
s = , egression, — 


(2nd) ` 

~ (Gotama’ s) 741*.12, 
roo, rorn.6 

“(plane & entity of — ) 

| += 109, 136, r4of., 16of., 

a or 186. Cf.- 


vv. amrta, 

v buddhatva, conscious- 

ness (transc.  all-), 

— Dharma (transc.), Nir- 
vana 


& deliverance (process & 
activity of — ) 7, 
' IIf.&n.20,  r3&n. 
ae, X4, i17Í. 23 
f.. 27, 31, 34 — 37. 
39&n.26, 42, 49f., 
sr, 60, Bof., 8of.& 
n.48, o9 tr, o6, IOI, 
ISO, 54.  I50f., 
163ff., 168, 17r 
(no process), 173, 
I&I, 182n.69, 186 
&n.72, x89. CI. 
vv. unification, as- 
similation, dhydna, 
yoga, conscious- 
ness (sot. ; trans- 
figuration of — ) 
two main stages: 
(Rramamukti) 40, 
50, 166, 179; q.v. 
barávrtti. Cf. v. 
"ubüsana 
three & four stages, 
q.s.v. Way (four 
& five stages 
of — ) 
sambodhayitr 42, 95 
sambodhipardyana 104 
budhyamdna q.v. 
Buddha q.v., & v. Tathagata 






s  bodhicitta or ; cf. v. citta (sam- 


yakpranihita) 
Error 5r, 136, 170. Cf. vv. Identity 
(absolute), parikalpita s.v. 
svabhavas (three, Bst.) 


evolution q.v. praurtti 


exclusion, mutual 
(evolution by — ) 62, r3of. 
(realization & thesis of — ) 66f., 69 
f.&n.4, 75, 113f., 134, 138; 


(absolute) 140, r4rn.7 ; 
154, 167, I69f., 172, 183 
n.69 
F 
fruition q.v. bhoga (sam?^, bhoktr, 


bhogya). Cf. vv. participa- 
tion, imitation, assimilation 
fruit q.s.vv. Tree, fhalas 


G 


guide to Immortality: (gofw) 13f., 
(netr) 39&n.26, (pranetr) 
42f., 46 ; teacher (of yoga, 
inner — ) 14, 49, 53; (in 
Ups. & in Bsm.) orf., osf., 
162f., 181 ; (Buddha as t.) 
Or, ro3f., 144; 139 (máya- 
ka), 163&n.35, 167. Cf. vv. 
Purusa (sot.), manas (di- 
vine), frajüná (pure), brah- 
man — (sot), dharmakaya 
(imm.) s.v. kāyas (Bud- 
dha-*), Doctrine (-body) 

gunas (25), 44ff.&n.5, 84, B6f., 89, 96 


n.54, (162), (182n.69). Cf. 
vv. cakras, skandhas, dha- 
tus * Sc 








H 


heptad 34n.24 (from triad & tetrad) 

hexad  (element-layers + transcendent 
sphere) 36 ; saddhdatu (origin 
of — ) 132, cet. q.s.v. dhd- 
tus 


I 
iddhi 106, 109, 114, 123n.21I, 124, 152, 
ro6on.3r, ISI 


absolute (doctrine of — ) 


38f., sr, 67, 71n.4, 153. 
supreme (parama samya) 


Identity, 


95. Cf. vv. consciousness 
(transc. all-), Purusa (tran- 
sc.) 


imitation rrr, I68. Cf. vv. assimila- 
tion, enlightenment (process 
of — ) 

Indha-Indra 17f., 19, 38, 44. 47, 134. 
Cf. vv. prdna, orientation, 
ekibhava 

individuum 15, 17f.&n.5, ro, 21f.&n. 
8, 26f., 61n.09, 70f., 86f., 
` 150f., 169, 171n.46, 173, 188; 
( — & cosmos 2rf.n.8, etc., 
passim). Cf. vv. ndadmartipa 
(individual), skandhas 

individuation q.s.vv. differentiation, 
vikalpa, dharmas, consci- 
ousness (self-) 

indriyas 17f.n.5, 37, 162. Cf. vv. uni- 
fication, consciousness (wak- 
ing) 

inversion q.v. reversal 

involution q.v. nivurtti 

inward-upward progression 35, 38, 46, 
(76), ro8f., 113, r17f., 122n. 
20, I128f., 132 (outward- 
downward) ; 137, 146f.n.18, 
168, 176&n.60. Cf. vv. kosas, 
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Rüyas,  skandhas, dhatus, 
orientation, descent & ascent 


I 


Iívara (so), 53 (bhagesa). (osf.&)n. 
54, 153. 162f., 166(&n.43), 
181 
Cf. vv. ais$varya, Purusga (cosmic, 
soteric) 


J 


cka^, prathama^, q.v. dharma- 
ja s.v. dharma 

aja II&n.20, 30, (170) 

jalpa, ajalpa q.s.v. $abda 


-Jä : 


Jinas, five: r28n.27, 156 

nva: (-átman) 25f., 46 (prana) ; 48 
f., 86 

jiána 33, 35, 161f., i80. Cf. v. 


prajna (°atman) 

"asraya 180, 184 ; cf. vv. consci- 
ousness (cosm.), body (cosm. 
consc.-), omnipresence 

nirvikalpa lokottara jÓiana 1750.57, 
I85f.&n.72. Cf. v. avi- 
kalpa 

adarsa-^ r81f.&n.68 

three jndnas (ksaya^, anutpadda”, 
samyagdrsti) 127 


four —  I27[1.n.27 

“a@varana q.s.v. veil 

“rapa 33. passim s.v. asraya 
(citta^,  sarvatraga^,  para- 


vrtty* ). Cf. v. artipa 
jieya 42, r6rf. 


K 


kaivalya 50. Cf.- vv. ati$varya, turiya, 
Rramamukts 






"ç 40.3 — 
E E Se = e IND 
(o karma: | (wo! ik yogic) 3rf., Bof. 
— Snes 35 (pravrtti) (55) ; (sot.) 
Sarf.31 ; 86 ; 131, 173° (°ni- 










transc. kaya : XI4, 130, dharma’, 
prajna? 115, 120, r21f.&n. 
20, vidyá^ II2, nirvana? 


‘ah vrtti) 179 ; 183n .69 rooff., r12f., 124, nirodha° 
i 92dmni 16 IIOÍ., 115, II, IZI, 123n. 
*laksana 78 21, 125; amrta? q.s.v. 
j: *guna 182n.69 ` amrta 


nispannak® 94n.53 
Cf. vv. dynamism, orientation, 
pratityasamutpada 


vimukti® q.s.v. vimukti 
kayasaksin q.s.v. saksin 
kayas (Buddha-) : 


kala 42ff. ; — and akdla 43f. 


, 46 ; 96 


trikala 34, (tryadhvasamatá) 157n. 


28. Cf. vv. Skambha, Pu- 


. rusa (cosmic) 


kama 18, 161 ; Ramah 83, 173, etc. 


satyah — 20f., cf. v. 
(sot.) 


satya 


“cara 173, cf. vv. svatantra, ceto- 


vasita. 


^dhütu 57, 76, 97ff.. 128 


küyas 108 — 125 ; 128, 137 


two & third (transc.) IO8ff., 
III, XI3ÍÍ., I24, I30. 142 ; 
(without third) 112 


three & fourth: IrI6ffí., rroff., 


122n.20, I23n.21, 125, 130 ` 


& skandhas 108, 117f., 128, 
120f. 

& wimoksas r1of., 117ff. 

| dhatus roo, r16f., 125n.23, 
129, 137 


| svabhavas 168, 176n.60 
rüpakáya q.s.v. rüpa 
nama” q.s.v. yaman 
manomaya” q.s.v. manas 


uedaná° q.s.v. skandhas 
— q.s.v. skandhas 
mürga^ q.s.v. Way (body of — ) 
samadhi? ( —?skandha) 115f., 123 


n.21 ; cf. vv. manomaya- 
kaya s.v. manas, dhydna 


(Dong ot 


(doctrine of — ) 
73n.IO, I20, 127, I42, 
154, 156, 157n.26, 167f. 

one: 143, 154 

(orig. two: (56f.), 

154, 187 

trikaya 137, 139, 142, 146 
n.I8, 150, 155, 188 ; (& 
svabhávas) 168 

four: r47f.n.18, r49f.. I 


I42, 


— & phalas 167f. 
Dharmakaya 


(transc.) 74. 76, 
(roo). III, 120, 
127, 139, I4I, 142, 
150, I54f.. 157. 
159, 164n.37, 167, 
183, 185f.n.72, 
187, 189. Cf. vv. 
Dharmatà, en- 
lightenment (plane 
& entity of — ). 
Nirvāna, amrta, 
dharma (transc.), 
3 Purusga  (transc.). 
— (imm.) 54, 70n.4. 
71, O92ff.. I3of.. 
I41n.6, 143ff., 147 
n.18, rsof., 154f., 
156, 160n.3r, 163, 
165, 167, 187 ; 
(*bodhisattva) 181 
&n.66. ( — Sam- 
bhogakáya q.s.v.) 








INDEX 


= , two immanent Dhar- 


makayas I45f., 
I49Í., 155 

Cf. vv. Doctrine 
(-body), Purusa 

(sot.) 
Sambhogakaya 76, 81n.30, 140, 
145, r46f.&n.18,  rIi4of.. 
153, 155, 1156 — 7017, 157n. 
28, Irsof.&n.3r, 163f.&n. 
37. 166f.&n. 44, 181&n.67 
(Bodhisattva's), 182n.68, 

r84f., 187ff. 


Nirmanakaya 72n.IO, (orig.) 142. 
I44f., r46&n.17, 147n.18, 


T45t., 140n.IO, I 5off.. 
(Up.) r53f., 157n.28. 160 
n.31, 188. Cf. v. nir- 
mana 


Svabhavikakdya r46n.18, r50, 155 
amrtakadya q.s.vv. amrta, Dharma- 
kaya (transc.) 
Svasambhoga® 147{.n.18, 150, 155 
Parasambhoga® 147t.n.18, 150, 155 
wipdka® r55f.n.24 
nirvana? ( = Niymana°) 145n.19 
Buddha-body of the 32 laksanas 
I48n.i8,  150f. ; cf. v. 
laksanas (thirty-two) 
kleSavarana q.s.v. veil 
knowledge, soterical 12, 15f., 25ff., 32, 
(jiána) 33, 35, 39n.26, 49, (53f.) ; 
( samyagjnana) r61f.; 173n.52, 180; 
(three forms of — ) 183n.70 
Cf. vv. prajña, satya (sot.), en- 
lightenment (process of 
O— ), upásana, vidya, Doc: 
trine, (nivrttilaksana)dhar- 
ma 
kosas (31). (33). 35f.. 38. (45), 46. 84. 
85n.38, ro8, 132f. 
(orig. 3 extended to 5): ro8, 
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132 
fifth: (36, 38), 46, (in Bsm.) 
T 133f., 136 - 
— & skandhas 108, 132f. 
Cf. vv. inward-upward progres- 
sion, kayas 
ksetrajna 86f., r61f., 178f., 182f.n.69. 
Cf. v. budhyamana 
Kundalini 23. Cf. vv. cakras, egres- 
sion, Vac, brahman, satya 


L 


laksana 89, cet. q.s.v. dharma {pra- 
vrtti — ^, nivrtti — °). Cf. v. 
orientation 
dvaya^ 3177n.61. Cf. vv. dvaya, 
subj.-obj. experience 
(—svabhavas) q.s.v. 
bhava 
r48n.18,  160n.31, ISI; 
Buddha-body of — q.s. 
v. kdyas (Buddha-“). 
Cf. v. Purusa (cosm., 
sot.) 
leader (metr, n@vaka) q.s.v. guide to 
Immortality 


3 -§ sua- 


32 -5 


light: 
cosmic & psychic 3n.5, 4, 7ff., 
ro, 28, 3r (ahar), 42ff. 
( Aditya = Kala) ; 46, 69, 


I5I 
Cf. vv. dhdmas, dharmas, 
kala,* consciousness 


(self-, waking — ) 
transcendent 3&n.5, 6, 7, 5f., 
I2n.20, I5, 24n.13, 28, 29, 
39. 42. 45f., 69, 84&n.35, 

174 

Cf. vv. dhüman, 
(transc.), 
Nirvana, 


dharma 
Viraj, amrta, 
enlightenment 







the two — 4, 8, 44, 69 
-soteric 8f., ro, r2n.20, 45f., 
103, S I59f., 163&n.36, 
166 
Cf. vv. dharma (sot.), brah- 
man (sot.), satya (sot.), 
vidya, knowledge, tejas 
— -rays 7, 9, 14, I59f., 166n.44. 
Cf. vv. birds, unification 
lightning rof.&n.r7, IQ ; i2n.20, 17, 
30n.26, 45 
d Cf. v. enlightenment (event 
of — ) 
lokas q.v. dhatus 
parama loka q.v. amrta 
lokánuvariana 145n.13, r60n.31 
love (universal, soteric): 6, 54. 92; 
(rasa) 32; ( bhakti) 53t., 162; 
(maitri) o2f. ; (priti) x16, 
122&n.21, 183n.70 
Cf. vw. consciousness (cosmic), 
assimilation, unification, 
ehkibhüva, brahmabhava, 
brahmaviharas 


M 


ron.16, 
14. 79, 55f., 
178 
(divine & mortal) ro, 
25. 147 33, 9I 
manomaya rüba (33), 34n.24 
(stiksma) ; 39, 50 
ae kosa 36 ; “kava 73n.10, 
o2f., 94, 105f., IOBf., 
II3Í., ( — atta-pati- 
labha) x161.; 118, 119 
n.I8B, r22f.&n.21, 124 
&n.22, 125, (125f.n. 


manas 6n.o, 


I4. 44, 63, 75n. 
87n.42 ; B8, 99, 


I2Í.&n. 


24), 130, 142, r44f., 
I51Í., (167), 180, 187. 
Cf. vv. arüpa, body 
(unsensuous, cosm. 
consc.- — ), dhyàna 

(body of — ) i 
(sphere of — ) 105f., cf. vv. 
dhyana (sphere of — ), 
artipa (sph. of — ), rūpa- 

dhatw (canon.) 

manasi sthana 88f., (16r), (182f.) 


&n.69 
Cf. vv. màmni sthana s.v. 
naman, dhyana, wupa- 


sana, paraurtti (rst) 
manasa Purusa 39n.26 ; cf. vv. 
. manomaya, guide, Skam- 
bha, setu 
"nanojalpa g.s.v. Sabda 
manovijnána 750.14, 79 
maya 6, 34n.24, 50, 54, 171n.46, 180 
f. Cf. vv. Prakrti, brahman 
(cosm., sot.), orientation 
“kria 171n.46, 180n.65 
*obamasamáüdhihkáya 180f., cf. v. 
manomayakaya . 


mukti q.s.v. enlightenment & deliver- 


ance (process of — ) 
kramamukti q.e.s.v. (two stages 
of — ) 
vimukli q.v. 


mūrii q.v. rūpa (sensuous, mirta & 


amiürta — ), Purusa (rüpa-) 
mirta & amurta q.s.vv. rüfpa, 
art pa 


N : 


nairüátmya, anatman, (*tà) 45n.5, 63, 


66, 6of.&n.4, II3, 130, 
133, 138, 183n.69 
"vada 131 
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INDEX 3 
dharma° 66, 186n.72 °opaiddna 76, 180, 183 
Pudgala® 66n.20 ndmarupa : 
Cf. vv. átman, nirodha ` (individual & cosmic) 1f., 4, 15, 20 
nádis 28 ; cet. q.s.vv. ( hrd)akasa, su- f.&n.8, 25, 26&n.16, 27. 
sumnà 20, 49. 52f., 56&n.r, 57, 
naman 2, 4f., 6&n.rir, 16, I9ff., 25 61, 63, 76f., 85. 90, 94. 
&n.15, 26&n.16, 29, 63, 95. “a7f., 107f., 144, 182. 
97, 107Í.n.I, 137 (binomium) rf., 19, 20, 33. (& 


námani 2, 3n.5, 4, Off., 8.n.13, 16, 
— rO, 22, 37, 52, O3, 721., 
82, 95, 169; i70f., 172f. 
Cf. v. dharmas 
namasamjnavyavahara 74 ; cf. 
vv. vikalpa, differentia- 
tion, dvaya, subject-obj. 
experience 
nama, sheer 20f., 27f., 33, 40, 50. 
85, 90, 94, 98, 106, 108, 
IIS, IX9, I43N.IO, 144, 
148, 151, 173f. ; (^mátra) 
ISof., 182, 184 (=vijnap- 
ti) 77, (169) 17m.46 ; 
cf. vv. jaravrtti (ist), 
dharmadhatu (imm.) s.v. 
dhatus, artipa 
` mamani (‘‘higher’’, ‘‘immor- 
tal”) 5, 6, 13n.24 
— (sphere of — ) q.v. ar&pa 
(sphere of) 
— (one, transcendent) 2, 3&n.5, 8, 
16, 19, 51, 189. Cf. vv. 
Vae  (transc.), dharma 
(transc.), brahman (trans- 
c.) 
namni sthana (53), 180—185 ; cf, 
vv. manasi sthana, (adhy- 
atma)yoga, upasana, dhya- 


na 
namakáya ro8&n.3, 109, III, II3, 
124, X30, 153. Cf. vv. 


manomaya(kdya). arupa 
?shkandha 108 


dharma-rüpa) 56— 60; (la- 
ter sense) 64 ; 97f., ro7& 
n.r, 108, r42&n.IO, r4Ón. 
18, Ir88f. 
(sphere, level of — ) 4, I5. 20, 25, 
26n.16, 29, 31f.. 33. 34f. 
n.24, 38, 42. 52f., 56&n. 
I, 60, 62, 64, 68, 7of., go, 
o1n.51 (avidyadhdtu), 97, 
II4ff., 135. 137. 142. 143 
n.IO, 145Í., 149, 150, 154, 
158, 168, 172f., 174&n.53, 
8o, 188. Cf. vv. rüpa- 
dhatu (precan.) 
nirmdna (process, faculty of — ) 106, 
Tog, II3Í., 124, I4O, 15§2f., 
r6on.31. Cf. vv. iddhi, 
dream, dhydna 
*káya (Up.) 151—154 ; (Bst.) 
q.s.v. kayas (Buddha-) 
nirmitabuddha 145n.14, r46n.17. 
vagnirmana q.s.v. Vac 
nirodha : (vinnánassa — ) 68, 85, 
II4, 128n.28, 133, 170 ; 8of., 
86, IIO, II4, 133, I42f.. 155, 
168, 170; (—ksaya of the 
asravas) 104, IIIÍ., I44 
*samapatti 80, 100n.6, 110, r2r 
two — ?s  (asamjnisamápalti & 
samjnavueditanir.) > rorn.6, 
164 
— “kaya q.s.v. kaya (transc.) 
— “dhdtu 98, roo, rrr, 186. Cf. 
v. Nirvana (-dhatu), amrta 












ee. qe 
fei " : ) ya . 
ok ya*)jMama ray - “° 


- amkhyan"° 146n.16 
irana (event, condition, reality of) 


so, 52f.&n.5 (mahan sam- 
paraya= nirupadhisesa ). 55. 
° 58, 59f.&n.7, 62, 67, 68, 


69 (abhisamparaya), 70, 75» 
8rf., or, 94&n.53. 95, IOO, 
IO4, II2, II4Í., I2I, 134, 
136, 138, 141, 147n.18, 149 
n.IOQ, 150, 167, r6of. (para- 
* martha), 186. Cf. v. enligh- 
tenment (event, entity of — ) 
without enlightenment q.s.v. 
vimukti (without bodhi) 
potential — 79, 87n.42, r12f., (124), 


134f., 137 

parinirvana 74n.I2, IOO&n.4, IO5, 
II3Í., 186n.72 

brahmanirvaána 24, so, 54f., 92, 96, 
134 

drstadharman" 112. 

“perception”, *'fruition''" of — 115, 
cet. q.s.vv. sãkşin, Raya 


(transc.), caksus ( brajna^ ) 
nirvanadhàátu 24, 60, 62, 65, 93f.n. 

53, 97f., X00, IO9, IIA4, 

(165). Cf. vv. amría, niro- 

dhadhatu s.v. nirodha, 

dharmadhdiu  (transc.) s. 

v. dhàtus. 

"haya q.s.v. kaya (transc.) 

N° & Samsdra : (exclusion) 154 etc., 


passim, cf. v. exclusion 
(thesis of — ); 
(continuity) r34f., 137, I4r,. 
etc. Cf. v. yoga ; 


(identity) 67, I35n.39 ; cf. v. 
Identity (absolute) 
— q.s.vv. avikalpa, jñana 


-— 
uec . — 2. 
ab 
â X à * = ~ B 
a, “Teo sd. *p ^ * 
~ EGEA wu UNE SC. K 


— s.v. | 


LS" t5 > 
> 


au g 
d 2 od . - A 
< . à i , F =” 
` f p" pa N uw e ~ a - e. - ê a , + 
h » T o "s Ze" ^ pee s P^ 
-"." "k. - L- n ” 
PP! b y b “ 
` i —i r ; B m - 
ry US 
= > ° - . & ' 
uw 


= d" 


— (36. 48). 40f. 76&n.18, 77n.22, 
78, 79n.28, 8r, 86, 88f., gr, 
133, 170, 175, 177f. (tem- 
poral & yogic), 179, 182f.n. 
69 " 


*Slaksanadharma q.s.v. dharma 
nivrtatva 46, cf. v. nirodha 


O 


Ocean (hypercosmic Light- — ) 3, 7, 
I3, 26n.16, 28, 32, 42, Or. 
Cf. vv. Viraj, Vac (transc.), 
Dharma (transc.) 
(psychic — ) 30 (salila), 87 
octad (from two tetrads) IZI 
OM (14), 43f., 45f., 47. Cf. vv. aksara, 


brahman, Vac 
three moras 42f., cf. v. Sabda 
four — 34, 41 ;cf. vv. asabda, 
| tun ya 


unity 42 ; (soteric) 45. 46, 92, 95. 

Cf. v. unification 
omnipresence 29,.50, 88, 93, 156, 157 
&n.28, 158, 162, 180, 182n. 


69; cf. vv.  conscious- 
ness (cosmic), body (cosm. 
consc.-) 


orientation (structural — of psychic 

factors) 13&n.25, 18, 3of., 

48, 79&n.28, 82n.3r, 84n.35, 

85, R6, Bof.&n.48, orf., 94, 

d I34, 154, 161, 162f., 172 

., 176, 178f., 182n. 69 ; (avi- 

—— 65n.15, 107. Cf. vv. 

descent & ascent, reversal, 
vyavrtti, dynamism” 


P — 


> 


pañcāgnividyā (39), 173. . vv. prar- 
tyasamut pada, pravrtti — ] 


" s T 
Ë mils : — 
| EM 
ha, Ta 
3 r "ur Xr. 
` r 
T Be — 
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paramártha 141&n.7, r68f. ; (—svaàr- 
tha) 147n.18, 150 ; 172, 
175. Cf. vv. amrta, Nir- 


vana, enlightenment 
(event & plane of — ), 
atman 


^satya r6of., 175. Cf. vv. 
satya (sot.), knowledge, 
orientation 

paratantra q.s.v. svabhdvas. Cf. vv. 
svatantra, bratityasamutpada 
paravurtti, parivrtti, as$rayap^ (Ups.) 
| 49, 53. 182n.69 ; (Bsm.) 76 
f.&n.22, 8r, 87, (129), 164 
(ás$rayasyanyathapti), 182n. 
69, 185, 189 
two stages of — 76f.&n.22, 146n. 
16, (Up. 29, 182n.69), 183 
ff.&nn.7r, 72, 186n.73. Cf. 
vv. . «pásana, enlighten- 
ment & deliverance (pro- 
cess of — : two stages) 
first 76f., 8o, 85, 146, 147n.18, 
184, 185f.n.72, 187. Cf. 
vv. manasi sthana, nam- 
ni sthána, arüpa | 
second 76, 77&n.24, 146, 185f.&n. 
ya, X87, 209. Cf. vv. 
enlightenment (event of 
—  ), Nirvana 
parivritajanman 80, 105n.13 
barinama 75, 87, 174. Cf. vv. differ- 
entiation, vijiidna 
parinispanna q.s.v. svabhdvas. Cf. 
vv. svatantra, egression, en- 
lightenment (entity of ), 
` Dharma (transc.), Nirvāna 
participation (bhaj)53,162f.,165,187 
A  (bhw)) q.v. bhoga 
Cf. vv. love (universal), assimila- 
tion, Sarana 
pentad (from triad): kosas 35ff., 132; 
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aryaskandhas 126f. 
(from dyad): skandhas 130ff., 
. "r37n.42 
elements||kośas 36 
|skandhas I31Í. 
personality q.s.vv. namartipa, kosas, 
sKandhas, kayas, body, con- 


z sciousness, individuum 
pluri- — 152f., 160, 163, 164n.37, 
166&n.44, r88f. Cf. vv. 
consciousness (pluri-), 
dream f 
all- — q.s.vv. Purusa (cosmic, 
transcendent), omnipres- 


ence, consciousness (transc. 
all-), at»1an i 
halas, four rorf., 116 ; origin of — 
IOS ; primitive two: IOZ ; 
(ag@min 103ff.) ; original 
triadic scheme 104 ; & Bud- 
dhakdyas 167f 
srotadpanna ro2&mn.7, ro3f.&n.rr, 
IOS, 115, 144&n.12, 164f.& 
n.39 | 
^Papatti ro3f., 116, 167, 184n. 
71, 187 
sakrdagamin 103, ros, 116 
anagamin So, ro2&n.7, ro3f., ros 
f., r10, IISÍ., 164f.&nn.358, 
39, 187 ; ürdhvasrotas 164 
f., 187 
arhat 8x (plane of “ship), ro2, ro4, 
Trof., rr2, IISÍ., 120, I42, 
143, 164f., 185n.72 
(°aiman) 18, 20, cet. q.s.v. 
vijJana (^maya purusa, “at- 
man) ; (=prana 38) ; 
pure p^ : (p° puram) 49. 53 ; Tro, 
IIS, 120, 126f., (three 
jüánas) 127 | 
prajynavimukti 104, rrof., 121, 126. - 
Cf. v. vimukti 


brajna 






us 
Er 


k. 










r4 
m* 2: 





je ALS 


E “ima kina 


— 
Yx — xr4f. Cf. v. cakgus 


"kaya, “skandha 115n.13, 120 
f., 122n.20, 127n.26, 128 
n.27 
Vac, vidya, knowledge, 
brahman (sot.), dharma 
(sot.), Doctrine 
prajna 34 ; cf. v. susuptr 
Prakrti so (higher & lower); 89; 
fdsuri & daivi) 162. Cf. vv. 
maya, brahman (cosmogz., 
* sot.) 
pralaya 88, 177, 182n.69 
prasamga 74, 170, (171n.46) 
prafityasamutpada 58f., 62, 66, 169 
ff., r71n.46, 173&nn.51, 52 ; 
174, 176 ; (=samyogalaksa- 
notpatti) 9o, 176, 178. 
(Buddhist formula) 1o8n.1 
— pratilomam so, 170, 


e è 


Cf. vv. 


176 
— “samutpanna 32, 170n.46 
Cf. vv. dynamism, orientation, 
pravriti. 


bratyáhüra 182n.69 ; cf. v. mivrtit 
pravrtt: 48, 75, 77n.22, 78f., 79n.28, 
8r, 8sff., oo, r20f., 132, 159, 
IOI, 173f., 175, 177, 178& 
n.62. Cf. vv. emanation 
"laksanadharma q.s.v. dharma 
“uigndnas 75, 77&n.22, 8rn.30 
voga-pr^ 40f., 96 '(bravartaka) & 
n.54 
apr” 170 
brüna ron.16, rs, 17f.&n.5, rof., 2r, 
28Í., 40, 46; (vatsvanara) 
34. 43. 134 ; (= kala) 43 
(soteric, vogic) I5. 23, 3I. 45f.. 
50, 95, 134. 172 ; ( — Pra- 
jnatman) 38 





~~ o. EM > NI = ; 


°mava koša 36 
°šarira q.s.v. body —— 
pranas 15f., 18n.5, 21&n.8, 27ff., 
30. Cf. v. indriyas 
unified rsf., 28f., 
Cf. v. unification 
aprand 46 
briti q.s.v. love (universal) 
prthagjana 78f., ro1n.6, 102&n.7, 136, 
164, 168 
-experience q.s.vv. nama- 
rūpa (sphere of — ), con- 
sciousness (discriminat- 
ing) 
pudgala 133ff., 138 ; (three, seven, ten 


3L 37. 


b^"s) Iro 
"nairülm'ya q.s.v. natratmya 
paramarthap* 136 


Cf. v. orientation 
budgalavada 85n.38, 133-138 
purification q.v. vyavadana, cf. vv. 
enlightenment (process of 
—), unification, andsrava, 
nivrits 
Purusa 
(universal & transcendent) 2f., 4, 
6, 8, r2f.&nn.20, 22, 24 ; 
I4, 16, I9, 2r, 23. 24, 33; 
37. 40, 48, 54f.. 92, 95t., 
ISI, 189g 
(cosmic & cosmogonic) 3, 4, 5n.7, 
6, 8, roff.&nn.18, 22 ; 15, 
17, 25, 29, 39, 43, 48 
(creator), 50 (Tévara), 53. 
96, 162. Cf. vv. Skambha, 
prana, I$vara 
rūpa- — ron.16, *17&n.5, 
18, I9, 31, 43 ( mür- 
ti), 49 ; cet, q.s.vv. 
prána, Indha; cf. v. 
Skambha | 
nàma- — 18, 27, 48; cet. 


psychic : 
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q.s.vv. prajnatman, 
vijiána(maya p°); 


[ —dream-pP^ 153. 
cet.s. vv. dream, 
consciousness (plu- 
ri-)] 


(soteric) r7, 27, 39&n.26, 40, 4r, 
43. 48. 49f.. 53ff., 92. 95 
(I$vara)f., 153, 162, 166, 

; 181 ; (Mahàáp^) 148n.18, 
I5I&n.22, 157n.27, ISI 
four aspects of — 48 
— as fattva Sof., 129 


R 


Rsis (as cosmogonic powers) 3, 4, (5), 
6f., ro&n.18 
(the 6 & the 7th [soteric entity ]) 
8f., r1f.n.zo 
ria (order of — ) o9n.r5, IIn.IQ, 32 
an-rta — amrta 32 
— (seat of — ) 5, 7; cf. v. cosmos 
(summit of — ) 
— (first-born of — ) q.s.v. dharmaja 


R 


rasi 95, 129. Cf. vv. káyas, skandhas 
reintegration 6f., rrf.&n.20, 15, I9, 
etc., cf. vv. apocatastasis, 
unification, paravurtti, tota- 
lity, consciousness (cosm., 
sot.), body (cosm. consc.-) 
regeneration 5f., 8ff., r2&n.20, r3f.. 
23, 48, 163, 157 
Cf. vv. enlightenment (process of 
—), paravurtts (ist), pari- 
vritajanman s.e.v., dhar- 
maja, sublimation, unifica- 
tion, assimilation 
return q.v. paràávrtti 
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- 


reversal 7, 43f., 46n.5, 76n.18, 82f., 


8sff., 96n.54, 103. I13. I33f., 
+ 153, 159, 170, 174, 176, 187. 
Cf. v. vyaurtti 


riba 2, 17n.5, IOff., 25n.15, 29, 4° 


(term, & kaya) r42f.n.10 
— , sensuons 6, 17n.5, IOff., 28, 34 
n.24 (sthüla), 40, 41, 50, 
57, 58, 60, 64, 65n.10, 
68f., 76f., 92, 95, 106, 107 
n.r, 118, 120, 139 (ámisa), 
161, 177, I84 
— , unsensuous q.s.v. arupa 
(rüpakaya, “skandha) 64n.15, xo&&n. 
3, 109, III, II3jÍ., 122&n.20, 
124, 128, 130, 139, I4In.6, 
T42, 149, 154, (160) ; (olárika 
attapatilabha) 116f. ; cf. v. 
body (of gross elements) 
^dhàtu (precanonical) gSff., 109, 
116; cf. v. dhatus (three) 
(canonical) 57, 76, 93n.52, 
97f., gof., xost., I7; 
I25&n.24. 128, 130, 147, 
149, 150; cf. v. dhdtus 


(four) 
ripani 2, 4, 7, 62.13, IIn.40, 
(tant pl. r3n.24), r7n.s, 


19, 29, 42, 65n.16, 88, 95. 
ISI, r58f., (182n.69) 
three rūpas (gunas) 25f. 
murta & amuürta r^ 19, 27f., 30, 33, 
42. (44). 95. 98. 108, 132, 
I43n.Yo, 172, 174. Cf. v. 
arupa 
vi$va^ (in sphere of nama= 
dharma) 4, 6, 8n.13, rr& 
n.20, I3n.24, 28f., 4r, 50, 
53. (77), 84n.36 ; (r° ais- 
vara) 95; cf. vv. Purusa 
(sot.), totality, cosmos 
(summit of — ) 
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sbarüpa) x5f.. 23. 44t.. . 50 
E X 76, 84&n. 35. 189; (abhi- 
nispanna sv°) 174 ; (avi- 
d. kalpar?^) 35n.24. Cf. v. 
nb Purusa (transc.) 


S 


fabda 41f., 46; (=manojalpa) Qo, 
180 ; (svamanojalba) 140 
“brahman 41f., 50, 85, 9o&n.48, 
92, 179 
a$abda 41, 46, (72f.), 
^ go &nn.48, 50 
Vac (sot. ; unuttered) ; OM, 
dhyána, nàmni sthana s.v. 
naman 
103, 163 
"agat: (“prapatti, saranagamana) 
53f.. ro3, 163f. 
^m gata 104, (= $raddhànusarin) 
105. Cf. vv. phalas, upasana 
Sarira q.vv. body (of gross elements), 
rūpa (sensuous) 


(= ajalpa) 
Ct. v. 


sarana 53, 


sa" & a^ q.s.v. rüpa, mürta & 
amurta 
Sla 115f., 126 
sSraddhà 39n.26 
°anusarin 105, IIS. Cf. vv. 


Sarana, upasana, phalas 
*s 77n.23, Sof., 146, 148f.& 
n.IOQ, 172, 175, IBsf.n.72 
Subha 118, 120f., 124n.22. 
asubha 118, 120. 
Stinyata 59, 70n.4, 74 
“vida 169. Cf. v. prasamga, 
exclusion (absolute, thesis of) 
dharmas? 171n.46, cet. s.v. nair- 
aimya 


sravaka. 
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— (career of) q.vv. enlighten- 
| ment & deliverance (process 
id. (without 





bodhi), Way. 
samadhi xof.n.19, (13f..), 15. 39, 72& 
n.7, IIO, IISÍ., 126, 180, 
181&n.67, 182n.69, 184 
not conducive to supreme 
sambodhi 186n.72 
*skandha 115f. 
*kàya q.s.v. kaya (samadhi^) ; 
cf. vv. manomayakàáya 
s.v. manas, dhydna 
` (body of — ) 
samápatti q.v. dhyanas (árüpya-) 
9g — s tomo 
asamjnis® q.s.v. nirodhas (two) 
nirodhas? q.e.s.v. 
sambodhi q.v. enlightenment (event, 
plane & entity of —) 
samgha 103f., 163 
samjnd q.s.v. skandhas 
"haya, “dhatu q.e.s.v. 
Cf. v. smrtyupasthàna (third) 
samkalpa 19, 20, 44, 83, 173, 182n. 
69; (-—vikalpa) 174&n.54. 
Cf. v. vikalpa ) 
satyas° 3o, 36, r73 
samkleša 85, 135, 142, (160), 171n.46 
-vyavaddana-nibandha 175. 
Cf. vv. orientation, pravurtti, citta 
( mithyüpranihita) 
samprasada 15, 30, 84&n.36, 157 
n.27, X74:. Cf. vv. sublima- ` 
tion, consciousness (cosmic), 
body (cosmic consciousness-) 
Samsara 5n.7, 13n.23. 27, 55. 59, 67. 
70. 75, 870.42, Or, 95f., 136, | 
171, 187 z 
& Nirvana Ç occlusion ev. 
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(thesis of — ), esp. 154; 
identity 67, 135n.29, cet. 
q.s.v. Identity (absolute) ; 
continuity 75, 134f., 137. 
I41, 154 
samskáras q.s.v. skandhas 
samskria 58, 135n.39 
a^ q.v. | 
samiána  q.s.vv. current, vijfiana, 
anasrava 
samurti 141&n.7, 168f. ; loka® 176 ; 
yoga” 154, 170ff., 176. Cf. 
v. veil 
samyak & as" q.v. orientation 


*pranihita citta & mithyapr^ c^ 
q.s.v. citta + 
"tua niyama 78 
samyagiñana 79, 161 
*drsti 127&n.26; cf. v. Jnianas 
(three) s.v. jAiana 
°tva q.s.v. consciousness 
(transc, all-) ; 
sat (transc. form of satya) 24&n.14, 
25, (tyat, asat) 32 ; 9r, 173f. 
Cf. v. brahman (transc.) 
(immanent satya) 32. Cf. v. brah- 
man (cosmog.) 
~ satta «conventional person) 138. Cf. 
v. skandhas 
sattva ( —buddhi, citta) 48, 86, 88, 
—— 96, 152 
“Suddhi 152 


- 


sarvajna, 


“e sthána 182n.69 ; q.vv. nàmmni 
sthana s.v. naman, manasi 
ate  sthana s.v. manas. 
Cf. vv. satya, citta, buddhi (& 
s stages of — ) 
satya Ch. II (22&n.ro, 24f., 28&n. 


20, 29, 39) : 42. 51, 83f.n.35, 
X35, 172, 
(cosmic & cosmogonic) 22, 25, 27, 
31, 39. 41f.. 52, 173 
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(psychic) 26f., 28, 39, 39. 83f.n.35, 
135. 174 
(sbteric) 26f., 28, 30, * 3off., (42ff.), 
sr, 76n.18, 83, 9r, 172ft. 


Cf. vv. knowledge, Doc- 

trine 
(transcendént) 27, 40, 51; (^?tas) 
š 139; 174. Cf. vv. sat, 


brahman (transc.), amría 
(nàmarüpa-s?) 31, 33; (asatya) 41f., 
I72; 173f. Cf. v. anrta 
(identity of s? & amrta) 38. Cf. vv. 
Identity (absolute), Sam- 
sara & Nirvana (identity) 
(four spects of s^) 27, 39. 5I 
satyasya s? 27f., 34, 36f.. 172 
sat + t'yam 38 
sat-ti-yam 30, I74f. 
two satyas: samurti^, pbaramartha* , 
q.vv. ; esp.: r68ff., 172, 
176n.59 
2 samurtis & 2 paramdrthas 175f. 
üryasatyas, four: 11o0f., 126; & 
svabhdvas 176 
duhkha” 65n.15, 176 
samudaya?’ 114, (169), 176 
nirodha^ 60, (170), 176 
marga” 59, 60, 62, 65n.15, I69f., 
176 
saviour q.vv. Purusa (sot.), guide, Ta- 
thaágata (immanent), Dhar- 
makāya (imm.) s.v. kdyas 


( Buddha- ) 
saksin 35n.24, 871. ; (kàya^) root., 
IIIf., x18, IZI 


senses q.v. indriyas 
— , dhàátus & dhyanas 99&n.3, 125 
&n.24. 
setu 30, 40, 54, 92. Cf. vv. Skambha, 
Way 
Skambha 4, 5&n.7 (uttanapad), 8&n. 
I3, to&n.16, rrf.n.20, I2f.& 






" b 


— 






re | | | 
^om. nae, ur (ast). : 3r. , 4o. 4r, 
* ae X47). 53. g6&n .54, I39. 
uU ufus Purusa (cosm., Sot.), 
À — setu, Way 


` skandhas 45f.&n. 5, 57, 64n.15, 106& 


a 


n.I5, ro7f., 177 — 137, I17n. 
rs, I36f.n.42, 143 
five 107f., ro8n.3, r26f., .r28n.28 
('"'dhátus'' ), 1 3of. 
two IOBf., 130 
three (—attapatilabhas) 116f.&nn. 
I5, IG; 122, 127 
rüba q.v. rüpa (sensuous, *Ràya) ; 
° esp. 64n.15, 106&n.15, 118 
f., I20, x28, I30 


vedana 107, I18Í., 120, 125, 128, 
I31Íf. 
*káya IISf., I20, I22&n.20, 


I25, I26n.24 
"dhátu 128n.28 
samjna 107, r16ff., IIQ, (r20), 128, 
I31Íf. 
“kaya 1171íf., i20 (citta®), 
I22&n.20, I24n.22, I25 
" *dhàütu 128n.28 


samskarah 107f.&n.r, 128, I3IÍ. 
"adhütu r128n.28 
vijha na 70, IO8&n.r, 128, I3IÍ., 


133. Cf. v. vijrniana 

vv. kayas, body (of gross 
elements ; unsensuous), 
ko$as, dhdius 
namashandha (?kàya, orig. vijñä- 
na-sk?^) To8&n.3, 130 
q.s.v. prajnd 

dharma^ 115, 120, 143 

samādhi” x1s5f. 

üárya^s, Tathagata^s q.s.vv. 
ekarasa^ 134ff. 
samsdarakotinistha~ 


CI. 


prajna® 


136 


skandhas||dhátws 116f., r28ff. ; 


5 sk*s||3 dh*s 128 


& Mis IIB — I25, 128 — 132 
skandhaváda & skandhamatravada 
i 130, 136f., 168 
smrtyupasthánas I18—125, 122n.20 
| first 118f., r20f., 125 
second rro, r2of. 
third rrof., r25 
fourth rroff. 
lldhyanas 122, 125n. 
23 
speech q.v. Vac ; cf. vv. dharmas (of 
Teaching), Doctrine, ndmdni, 
Sabda 
q.v. current & s.vv. vijidna 
(^samtána), nàámarüpa (in- 
div.), Samsára, dharma 
(sot.), Way ; cf. vv. orienta- 
tion, descent & ascent 
ürdhvasrotas 164f., 187. Cf. 
anagamin s.v. phalas 
sthana q.v. dhatus 
triya — q.v. 
manasi — , namni — , q.s.vv. 
manas, naman 
svapna^ q.s.v. dream 
sandhya^ q.s.v. artipa 
a° I43n.IO, 156 
subject-object experience: passim, 
esp. 44, 90, 161, 174&n.56, 
176f. Cf. vv. consciousness 
(discriminating, waking), 
dvaya, parikalbita s.v. sua- 


srotas 


v. 


bhavas, nàümarüpa (sphere 
of — ) 
sublimation, superlation, elevation 


passim, esp. 20, 23, 28ff., 3I 
f., 33, 35ff., 38, 4t, 44f.; 46- 
f., 48f., 50f., 76, 89, 95f., 103 
f., 109, 113f, 116, 126, 132f., 
145, 147. 149, 158f., 162f., 
164f., 180, 182&n.69, x8sr., 
185, 186n.72 
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Cf. vv. vyavaddna, orientation, en- 
lightenment (process of 
—),  mivurtti, paravriti, 
dhyana, updsana 
sukha (of samadhi or dhyana) 720.7, 
Sof., 113, 122f.&n.21, 126n. 
24, 178, 186n.72 
susumna 18, 46, or. Cf. vv. nadis, 
sublimation, yoga, egression, 
brahmarandhra, Kundalini 
susupla 34&n.24 
"i 24, 83, ISI 
Cf. vv. consciousness (stages of — , 
three & four), samfprasaáda 
sva- ; : 
"*dhütw (28), 180; °— sthána, ° — 
sthanayoga 161, 180; cf. v. 
; nammni sthana s.v. naman 
“citta 49, 53 ; ^ — dharmata 70n. 
zo 
“buddhi 88. Cf. v. inward-upward 
progression 
“rocis 3f.&n.5 
*sambhoga 147n.18, 150 ; °— kaya 
q.s.v. kayas (Buddha-) 
°artha (Sambodhi) r47n.18, 150 
"ripa 15f., 19, 23, 44f., 50f., 76, 84 
&n.35, o8n.2, 174, ISO. 
Cf. vv. Androgyne, Light 
(transc.), dharma (transc.), 
Purusa (transc.), atman, 
rüpa (transc.) 
"*manojalba q.s.v. Sabda 
svam 28, 46 
svayvamkrta —sukrta, self-generation 
| 32. Cf. vv. regeneration, 
n" ` ananda 
svabhava (Up.) 86, 88, 182n.69 


e 


three ^s (Up.) 176f.&n.60, 178f., 
183n.69 
pravrtta s? —paribhava s^ 176 
f., 178 
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pravrttis^ = küranas^ 
177Í.,. 179 
nivrttis^ 1781 j 
— — = & twofold satya r72ft. 
parama s? —abhinisbanna sug- 
rupa 89, 174, 179 
three s°s (Bst.) 89, 168, 174 
. & kāyas 168, 176n.60 
& two satyas 175f.&n.59 
& dhateÓes 168 
parikalpita s? (x57n.26), 171n. 
^ 46, 174, 175&nn.56, 57 
(abhütaparikalpa) ; 176& 
n.60, 180 " 
paratantra s° 32, 79, 89, 155. 
171n.46, 173n.51, 174f.&n. 
57,  176&n.60,  178n.62, 
180f. 
pure #°s° (of nivrtti) 174f. 
&n.57, 176, 180 
parinispanna s^ 32, 79, 89, 
I55, 171n.46, 174, 175&nn. 
56, 57» 176&n.60 


para s^: 


` 


Cf. v. consciousness (three stages 
of — )| buddhi (stages 
of — ) 


four s?^s, & dryasatyas 176 
svabhavikakàya q.s.v. kayas ( Bud- 
dha-) 
svapna q.v. dream 
suara 47 ; cet.s. vv. Sabda, OM 


svargaloka gt, 98n.2. Cf. v. dhatus 

svatantra (-—svedha) 13, 32; 46, 
85. Cf. v. fparatantra s.v. 
svabhdava 


ju 
Tathata 74, 76f., 79f., 84, 9o, r3s5n. 
39. 162, 175 ; (tathatta) 69& 


n.3, I3I ; (tatitva) 170, 172 
dharma-tathat@ | 5o. 






DU uu, 720.7: -92—94, *oo, 
nw rorin.6, 1o3f., 109, III, 113, 
| 124, 127, 128n.28, 135f., 138. 
I30f., 141nn.6 — 7, 142f., 144 
ff.. r47n.18, r49&n.r1e9, 150, 
I54f., 157&nn.26 —28, 160, 
163ff.&n.37, 166f.n.44. 167f., 
170, 181&n.67, 184, 185n.72, 
I87f., 189 
(immanent in contingency) 
139, 1r42ff., 158-— 16r. 
Cf. vv. Dharmakaya 
(immanent), Sambhoga- 
kaya, s.v. kayas (Bud- 
dha-) | 
potential 7° 136, cf. v. T°-garbha 
Tathágatagarbha 76n.18, 82, 136, 


150. Cf. vv. bija, alaya- 
vijidna, reversal 

T* 's silence 72f., 140 ; cet. above, 
&.v. 4^. Cf. v. Vde. (un- 
uttered) 


T*khaávas q.v. kayas (Buddha-) 
T° 's rūpakāya 130, I41n.6, 142. 
144, 149 
T shkandhas 1261.&n.27 
teacher q.s.v. guide to Immortality 
lejas (7), 25, 28&n.18, 30, 34, 44, 63 
n.I4. 95, ISI 
vv. satya (cosm., sot.), light 
(sot., cosm. & psych.) 
laijasa 34 ` 
tetrads (primary) 22ff., 34, 36, r221. 
&n.21, 125n.23, I53, I55 
(secondary, from triads) 337. 
34&n.24, 9g7[f., 124n.22, 125 
&n.23, r26, r49f.. 155, 156 
n.24 ; (from two dyads) 105, 
175f. 


(CT. 


theism, yogic 53. 153- Cf. vv. Iivara, 
 Purusa (cosm., sot.) 

totality (cosmic) r4. 26, 37. 4of., 48. 
52. 53. 93. 131, 153f., 157 
n.26, 166. Cf. vv. cosmos 
(summit of — ), conscious- 
ness cosmic) 

(transcendent) 9, 16, 33. 39. 
4I, 48, 52, 66, 69, 72l., 
74f., 78. Cf. vv. dharma 
(transc.), Purusa (transc.), 
Vac (transc.), Ocean, en- 
lightenment (entity of — ), 
atman 


trailokya 22, 24f., 31, 33f., 41f., 43f.. 
69, 88, 98&n.2, 112 ; cf. s.v. 
dhatus (four) 

Tree, cosmic 5n.7, 7, 12&n.23, I4, 42. 
46n.5. Cf. vv. Skambha, 
setu 

top of — 5n.7,. I2, I4 
fruit of — 12&n.23, I4 

triads (primary): passim, e.g. 33. 36. 
(88, 96&n.54), 98, roo, rr4f., 
I24f., 126f., (130), 142. I53. 
169, 186ff. Cf. vv. conscious- 
ness (three stages of — ), 
dhatus (three), kayas (two & 
third), svabhavas, yoga 

(secondary): 127, (fr. dyads) 
142, 146n.18 ; cf. v. trikaya 
s.v. kayas (Buddha-) 
— ism of Yogacara Buddhology 142, 
155, 169 
triya 50, 151, 153, 166, 181f. Cf. 
— consciousness (four 
stages of — ), susupti 
Truth, Truths, q.s.v. satya 
turiya 24, 41, 46 ; four bodies of — 
35n.24, 135 
^-turrya 350.24, 47 








Cf. vv. consciousness (four stages 
of — ), amrta, Tathatd, 
Nirvána, dharma (transc.) 


U 


unification 7, 13f., I5f., 17f.m.5. 25. 

271., 3I, 371., 40, 42, 47, 55> 

85, 93n.52, 94, 142, 153, 156. 

158f., 160f., 166f., 185, 188f. 

Cf. vv. vyavadana, samadhi, 
sublimation 

— producing union  q.s.vv. 

ekibhava, enlightenment 


(process of'—, two 
stages) 

unifying Body 94; (Sambhoga- 
kaya) 161 


unity & multiplicity 2f., 4f., 7f., IO, 
I13n.24, I4, 21If.n.B8, 25, 27, 
29 ; (no multiplicity) 38, 51 
&n.4, 66f.; (sakala & akala) 
ant. xz; Or, 03, O05, 78. 
Srf., r52f., 154, 158f., r6of., 
` 166n.44, 181n.67, 188f.; etc., 
passim. Cf. vv. differentia- 


tion, unification, dharmas, 
namant, vikalpa, avikalpa, 
rupant 


upanisad 27 


updsana 16, 33. 39n.26, 42f., 44. 45. 
49. 53, 103, 162 ; 
two stages of — 104, 163, 184n.71. 
Cf. v. parduritt (two stages 
i ° of — ) 
upasaka 104. Cf. v. phalas 
upeksa o3., 165f. Cf. vv. avikalpa, 
dhvdnas  (rüpa-. fourth), 
brahmavihdaras 
upekkhdsatiparisuddhi 104, 121 
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V 


(unuttered, universal & transcend- 
ent) 2L, 4, sSf., 7ff.. IO, 

II, I2, I4, r6f., r9, 2uiÍí., 

251., 32. (aniruktam brah- 

. ma), 33, 34 (fourth mora), 
36, 37. 41f., 47. 71, 720.8, 

74f., 78, 82, gon.48 ; 133f- 


(avácya kośa); (silent 
Dharma) 71ff., r40, 189; 
172. Cf. vv. Dharma 
(transc.), Ocean, Andro- 


gyne, Aditi, Light (trans- 
c.), turiya, (a)Sabda 

(uttered) 4f., 6f., 12, 14, 18, 2in. 
7, 22, 32 (niruktam brah- . 
ma), 37. 4I, 46, 48, 52, 
74f.. 173 

(cosmogonic) 4f., ro, 22, 25f., 
20, 42, 48. Cf. v. brahman 
(cosmog.) 

(psychic) 18, 20f., 23 ; cet. cf. 
s.vv. pfrajnatman, Viraj, 
Purusa (ndma-), vijnadna 

(soteric) 7. 8, 9, rof.&nn.16, IQ ; 
I2n.20, I4, I7, 4I, (48f.), 
71, I30f. Cf. vv. brahman 
(sot.), dharma (sot.), sab- 
da, prajna (purdni), Doc- 
trine 

vagnirmana 72f.n.10, I40 

Vehicle q.s.v. Way 

veil & unveiling 8n.13 (vavri). 9, rof. 
&n.18 ; r2n.20, I4, (afpi- 
dha) 29, 173 ; (ulbanisnu) 
38, (dharmya) 52, 84n.35 ; 
IO3, 174; /(dvarana) IIIQ. 
160 ; (nivarana) 120, 132f., 
(a-vr) rór, (sam-vr) 169, 
170, 171n.46, 172f., 174. 





oncealment, samurti | 
7r 161, ( "dvrti) 


hy °aur t i) 163 , 


* VE 4 
} Vena 6. Cf. vv. love (uhiversal), sub- 
limation, inward-upward pro- 

gression, ekibhāva, Purusa 


.185n. 25... E. 


vidya 33. 39. 48f., 55, 9If. Cf. vv. 
prajna (pure), Wisdom, Vdc 
(sot.), brahman (sot.), know- 
ledge, satya. (sot.) citta 
( samyakpranihita ) 
vijlüapti q.s.v. vijhana 
?*mátra(tà) 175, ro; q.s.v. 
citlamatra(ta), "vada. Cf. 
v. nama (sheer) 
— & prajnapti (138, 169), 171&n. 
46, 180. 
vig ama 
("maya purusa) (17f.&n.5, 
22), 271., 30, 34, O4n.I4; 
(*atman) 35. 40, 108, 133, 
131 538.) TOT) x92; 309. 
— 57. 58, 62, 70, 84n.55. o1f., 
95, IOB, 114, r28n.28, 132, 
137n.42, 171n.46 (vijñapti), 
170, IBR4. Cf. vv. fprajnat- 
man, buddhi, citta, alayav”, 
naman, consciousnes (self-, 
pluri-). 
— “skandha 70, 108&n.1, 128n. 
28, r3off., 134: cf. v. vijnána 
s.v. skandha 
"dhatw 60, O7f., 99, 
Cf. v. dhüàtus (six). 
"samtüna 62, 68, 78&n.25, 83, 
172; 30^. 


128n.28. 


*parináma 75f., 83. Cf. vv. dif- 


ferentiation, fracvrtti. 
pratisandhi-v^ 61n.9 





— s Vd Ph uriti 
- (transcendent, static, radiant) 
61f., 68f., 70, 85, 114, 128n. 
28, r34, 136, 17xn.46. Cf. 
vv. Nirvana (entity of — ), 
citta (brabhásvara), consci- 
ousness (transc. all-), dhar- 
madhatu (transc.) — 
avijliana 32, cf. vv. acitla, aprana 
the ''eighth'' v^ 75&n.14. 86 
v*sthitis 93n.52 
müla-v* 134, 136. Cf. vv. álayav^, 
ekarasaskandha 
vilianavada, pre-Canonical 68, 70, 
$2, 85, 148. Cf. v. citta- 
matravada | 
vikalpa (13&n.25), 76, 78f., 8r&n.29, 
83, 141n.7, 157n.26 (vikal- 
pita), 171&n.46, 174&n.54 
(—samkalpa). Cf. v. differ- 
entiation 
sarvakalpanaksaya, 
&n.47 
— “nirvana 8r 
vikāra, vyavakara 25, 4517.5, r2of. 
Cf. vv. differentiation, skan- 
dhas, vikalpa 
vimoksas rro, I17— I22, I24 ; (Up) 
152 
first r20f.&n.19 
second rr7f., r20f.&n.19 
third rr7f., r20f.&n.19. 125 
4th — 7th 12r 
eighth r21&n.19 ; q.v. miro- 
dhasamapatli s.v. niro- 
dha : i 
orig. four r2if. : 
— Ildhyanas 121f., 125n.23 ` | 
vinmukti .(^tti) 125f. Cf. vv. vimoksa | | 
(eighth), enlightenment & 
deliverance Cree, — 


"opasama 171 











aryaskandhas s.v. arya 
cetov? pannav^ ro4, I21, 126 
-— “jana 126&n.25 


(Srávaka's) u° (nirodha, nirvana) | 


without bodhi Sof., IIT, 
143, 145, 147n.18, 149n. 
IQ, 150, 155, 168. (career 
of — ), 186n.72, 188. Cf. 
v. elimination (only) 
-— “kaya 115n.13, 126, 185n.72 
Viraj 3, 14, 18, 20, 23, 47 ; (vi-raj) 
166 
Cf. vv. Vac, (transc., sot., psych.), 
Ocean, Light (transc., sot.) 


visuddhi, parisuddht q.vv. vyavada- | 


na, nivrtti r 

wisvesvarya q.v. aisvarya 

vyavadana 76, 85 (Sodhaya-), 86; 
I35, I42, 150, 152 ( Suddhi ` 
ahara^, sattva”, etc.), 
172, 175 (samklesa-v-°niban- 
dha), 177 (pu-), 179. Cf. vv. 
enlightenment & deliverance, 
(process of — ), »ivrtt:i. con- 
sciousness (stages of — ) 

uyahrtis (three) 22, 31, 33, 36, 4I 
(four ) 24, 33. Cf. v. dhatus 

vyaurtti, vyavartana (43f.), 75&n.26, 
79f., 81&nn.29, 30 ; 87, 163, 
172, 184, 187. Cf. v. reversal 

(orig. & dogm. location 

of — ) 78 — 8r 


W 


Way (pathva) 7, (pathi) ī3f., (26). 
i . OI, 96; (deuayana p.) 39n.26, 
40, 174 ; (wiyana) 7 ; (srti 
samcarani) x8, (samecdrini) 
46 ; (gati) 78, 88 ; fadhvan) 
92, 95 ; (warga) 59n.7, 60, 
62, 7on.4, 78, 80, orf.. 94n. 


160, 


| 219 
53. 103, II4, I39, I4I, 146, 
164 (nirvikalpajnanamarga Js 
4 167, 170, 172; (yana) 168, 
(dharmayana, brahmayana) 
71; ([dharma]srotas) 8In. 
3r, ro4&n.ro, I44f.. 167; 
(paramdarthasatya) x6of., 175; 
(orig. — to bodhi —to Nirva- 
na) 97. IOOfÍf., IO4,. IIT; 
115f., 126, 183, 186 ; (dogm. 
construction of dhyànic path). 
97, roo, r20f., 126 ; ( Bodht- ` 
sattva’s) 76 —81, 180—187. ` 
Cf. vv. enlightenment (pro- 
cess of — ), vimukti (without 
bodhi), nivrtti 





""higher'' I43 ; 
(Bodhisattvayána ws. Sra- 
vakay^  r45f., 147n.I8 ; 


(one continuous career) 146 

body of — (marga) 80, x12, 165 
n.39, 1I84; (Buddha'’s= 
imm. Dharmakaya) 155f., 
167 

attainment of — (srotapatti) q.s. 
v. phalas 

Truth of — q.v. /(margajsatya s. 
v. (drya)satyas, four 

three stages of — Iro4, 109, IIS. 

I26f., rSÓf. 


Wayfarer 130, 139, 168 ; Wayfaring 


body 184. Cf. v. manomaya- 
kaya 


Wisdom 5 (manitsa), (vidatha pl.) 7 ; 


IOÍ., 12, I4.. (Prajña purant) 
° 49, 53f. ; cet.s.v. vidya. Cf. 
v. Vac (sot., transc.) 


¥ 


yana q.s.v. Way 
yoga 6, r3f.. r5f., 18ff.. 23. 28f., 31, 











r- <. 


oe 


— Pos 


h- Lane Dv aJ v 72 


Jet 39 
- 





consciousness (three stages dhyana (sphere of —) - 
of — , transfiguration of — doctrine & SémkAhya 89; 2: gn 
— ), dhyana, vimoksas, 54, 182n.69 
| smrtyupasthanas — theism q.v. 
' " ` | 4 





p.3 1.14 

p.4 n.6, 1.2 

p-5 1.17 

p.8 n.I3, 1.3 
ibid., 1.4 
ibid., 1.5 

p.9 118 

p.rr n.20, 1.6 

p.r9.1.7 

p.20 1.27 < 

p.20 1.28 

parn; l1 
ibid., 1.3 

p.24 1.15 


p.36 l.r 
p.36 ll.16, 30 
p.38 1.2 


p.38 1.26 

. P-39 1.5 

p.46 1.29 
P-49 Tus 

p. .22 
556 n.r, 1.6 
P.59 1.23 
p.62 n.r3, l.r 
p.64 1.26 
p.69 1.18 
p.73 n.ro, 1.5 





- . 
ERRATA 
instead of read E 
3). 3; AV. IX, 2, 5D 5 X5; 248 
AV: AV.T 
Vac Vac, 
level) level)'' 
sarupah sarupah 
ekarupah chkarupah 
(1.e (i.e. 
sad , sad 
atman , atman 
elementary elemental 
crossening coarsening 
itsthati visthitam 
named recited 
paralleled parallel 
atmeti atmeti 
on the at the 
also Taitt. also AV. IX, r5, rocd ; Taitt. 
rüpa rüpa 
DEUSSEN'S DEUSSEN's 
designed designated 
bija bija 
i.e. the i.e. in the 
elementary element 
unified with the united with the unified 
unified 
unto onto 
one), ) ` 
(29). (28). à 
plane plane 
teacher'', teacher” (VIII), 
extra-individual extra-individual, 
On the At the 
373f.. 323f., 
and applied and was applied 
arupa), (artipa), 
kaya-doctrine káya-doctrine e 





- »* 





Lad 


s tw s tea d o f 


p.78 1.22 o 


p.160 n.31, 1.3 


p.165 n.38, 1.2 
p.168 1.29-30 
p.169 heading 
p.171 n.46, l.21 
p.172 n.49 
p.175 1.1 

p.178 l.10 
p.179 OR 

p.179 1.26 
p.185 1.6 

p.186 n.72, 1.13 
p.I91I l.r4 


dharmajnanaksqnti | 


(p.213t.)*", 


"ORB s - 


tathata. 
samprasada 
samprasado 
adhigacchatifa. 
manusyvasua 
ksetrajna 
elementary 
designed 

on 

S-P, p. 
other it 
jheyavrttis 
Anagadmin 
laksanas 
SAMVRTI- 
pratityasamutpanna 
P-55° . 
supression 
elementary 
svalaksna 

(st. 

asraya- 

tesam 

q.v.v.. 


read 
dharmajnanaksanti 
(p.z2r13f.)"*. 

at . 

tathata. 
samprasada 
samprasado 
adhigacchatiha. 
mamnusyasya 
ksetrajna 
elemental 
designated 


at 


SH. DD. 
other: it , 
jheyavrtis 
Anagamin 
laksanas 
SAMVRTI- 
pratityasamutpanna 
P. 3559. . 
suppression 
elemental 
svalaksana 
(stt. 
asraya- 
tesam 
q.vv. 


